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INTRODUCTION 

The Stotra literature, a new phase of Sanskrit literature, is as old as the 
Vedic literature. There are many more Sanskrit poet-philosophers who have 
displayed their skill in various fields and in Stotra literature in particular. 

Sankaracarya in the eighth century A.D, Ramanujacarya in the eleventh 
century A.D, and Madhvacarya in the thirteenth century A.D, have adorned the 

9 _ _ 

history of Stotra literature in Sanskrit. Sankaracarya, the founder of Advaita school 
of vedanta composed many more stotras and enriched the Stotra literature. 
Similarly Ramanujacarya too composed Stotras. Madhvloarya, propounder of 
Dvaita school of vedanta, has written two Stotra works, viz., Dvadasa stotra and 
Nrsimha-Nakha-Stuti} Another so called small stotra Kanduka stuti is not 
considered in the list of thirtyseven works of Madhvicarya. Dr. B.N.K.Sharma 
asserts ?Krsnastuti, Krsnagadya or Kanduka stuti, as it is variously called, is a 
short stotra in praise of Krsna, in two smart, alliterative verses said to have been 
composed by Madhvacarya, as a boy. It is not included in the traditional list of his 
works. The name Kanduka-stuti is fancifully taken to mean that it is “generally 
repeated by Hindu girls at the time of playing with a ball.” (M.Rangacharya, 

Descriptive catal, of Madras Govt, oriental Lib. vol xxvi no 14801) There is no 

2 

warrant for any such surmise.” 

In the course of the following pages these three Stotras are taken for the 
study, viz., Dvadasa stotra, Nrsimha-Nakha-stuti and Kanduka stotra, since these 
are the stotra works composed by Madhvacarya and they constitute Stotra-Sahitya 
of Madhvacarya. The analysis of these stotras is done with special reference to 
the tenets of Dvaita philosophy in brief. 
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Since the origin a£ stotras are traced to Vedic literature, the nature of stotras 
is changing. In the classical age, saint-poets and religious-teachers have chosen 
the stotra media to prorogate their philosophical doctrines. During this period 
the Bhakti movement started spreading at large, particularly the Bhagavata cult, 
and the Jaina religion added much material to the stotra literature. At this juncture 
many schools of philosophy have been established. In order to make the 
philosophy and religion much popular, saint philosophers who founded different 
schools of thought, composed significant stotras and made them accessible to the 
laymen. Thus, the stotras also called stotra literature composed by them are rather 
philosophical in oontent. 

Among the philosophical stotras, the Annapurnasataka, 

Gajendrabhujangasatpadi, Saundaryalahari, Sivamanasapuja, Ardhanari- 

— —* / ___ 

svarastotram, Daksinamurthistotram, are from the pen of Sankaracarya. 

Gadyatraya of Ramanujacarya, stotraratna of Yamunacarya., Narayaniyam of 
saint Narayanabhattadri, Mukundamala of saint Kulas'ekhara and the Dvadasa 
stotra of Madbvacarya can be classed as stotras par excellence with a 
philosophic approach. 

The Dvadasa stotia ranks as the foremost hymn of Madhvacarya, expressive of 
intense devotion, capable of being set to music, of twelve chapters in various 
metres. The Stotra was composed by him, at the time of installation of the idol of 
Lord Krsna at Udupi, seven hundred years ago. 

Madhvaclrya describes in the first chapter, the Lords beauty. His arms, His 
benign grace. In the second chapter the Lord is described as the heaven of the 
weary pilgrims.The third chapter epitomizes the philosophy of Madhvacarya i.e. 
Dvaita philosophy in eight beautiful verses, and it is rightly called Haryastakam. 


Rarest Archiver 



3 


The fourth chapter describes, the visible, sensible, and intelligible world as a 
manifestation of divine thought that is not apprehensible by man’s sense and 
intellect. The fifth chapter begins with an invocation to Vasudeva, and then the 
twelve forms of the Lord beginning from Kesava to Damodara, are praised. The 
ten incarnations of the Lord are praised and described in the sixth chapter. 

In the seventh chapter, the vertical pluralism worked out by Madhvacarya 
attuned to the harmonious hierarchy of sentient beings proclaims unequivocally 
the absolute majesty and supremacy of Lord Visnu named Ajita. The propitiation of 
Vasudeva, the integral ornament to the assemblage of divinities is the subject -matter 
of the eighth chapter. The ten incarnations of the Lord are again praised with their 
objectives in the ninth chapter. In the tenth chapter, we have a very touching 
appeal to the Lord who is hill of compassion and who is the bestower of boons on 
the devotee for making a devotees worthy of knowing the greatness of the Lord 

Madhvacarya after proclaiming again and again the supremacy of the Lord 
concludes the eleventh chapter, with a fervent hope that the devotee who recites 
the hymns may attain the state of blessedness, the highest goal of all human 
endeavour. The recital of the prayer rises to a cresoendo in the last chapter of the 
Dvadasa stotra. 

Thus, the Dvadasa stotra of Madhvacarya is most remarkable literary work 
known as Stotra-Sahitya. It is highly esteemed by one and all. It attracts the 
intense-contemplators, the followers of mystical formulae and philosophers to the 
same extent with its poetic beauty with it’s superb exposition of Lord Visnu’s 
epithets and His incarnations. 

The Nrsimha-Nakha-stuti is the short eulogy of the nails of God Nrsimha 
in two verses.They are found prefixed to the Vayustuti. of Trivikramapanditacaiya 
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son of Ngrayanapaqditacarya, and they are now also recited as a part of the 
Vayustuti, at the beginning and at the end. Kanduka stud, in praise of Lord Krsna 
is the another stotra of Madhvacarya in two alliterative verses. 

Studies and oritioisms on various works of Madhvacarya have already come 
out by innumerable learned scholars. But it is a matter of considerable concern 
that there has not been any special study on his Stotra literature. The importance 
of the present study lies in the fact that, it includes both a summary of the stotras 
and a critical study of different aspects of the Dvadasa stotra and others. For, 
apart from the scholarly edition of the text of the Dvadasa stotra published by 
Dharmaprakasb publications, Madras and English rendering by Vaisnavacaran. 
Only few articles dealing with some aspects of the Madhvacarya’s stotras are pub¬ 
lished. At any rate, no attempt has been made to study Madhvacarya’s Stotra 
Sahitya, as a whole, in order to bring out all the literary merits thereof. We pro¬ 
pose to make such an attempt in the present study. 

In the present study, a brief survey of Stotras , right from Vedic literature 
up to classical period is applied to the study and assessment of the different as¬ 
pects of the Stotra literature. The development of the theme, Madhvacarya’s works 
with short summary is made. A sincere attempt, thus, to highlight the nine princi¬ 
pal doctrines of Dvaita philosophy is made in this critical study. Bhakti, devotion 
is the all-pervasive key doctrine of Stotras. The Bhakti is considered as one of the 
rasa in the present study. Finsdly literary excellences i.e., alahkaras and metres 
are dealt upon. The following scheme of arrangement as well as discussion of the 
material is adopted; 
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“A brief survey of Stotra literature, 

Date, life and works of Madhvacarya, 

Summary of the Stotras of Madhvacarya, 

Essence of Dvaita philosophy 

Aspect of Bhakti or Bhakti as depioted in Stotras, and 
Literary excellence of Madhvacarya.” 

The investigator feels that a critioal study of Madhvacarya’s Stotra 
literature is worth being taken up, so that his aesthetic talents combined with his 
philosophical fervour are revealed to the domain of learning scholarship. 

Moreover, I sincerely express my sense of gratitude to the scholars from 
whose works I have derived informations and more importantly inspiration to 
formulate my views on the different aspects of Madhvacaiya’s Stotra-Sahitya under 
study. 

Thus, 1 hope, this work will be a substantial contribution to the existing 
literature on Dvaita vedanta, a major system of Indian philosophy. 
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CHAPTER -1 

A BRIEF SURVEY OF STOTRA SAHITYA 

Stotra literature occupies an unique place in Sanskrit literature. The term 
Stotra may appear very simple but, a comprehensive study of the same reveals 
the unfathomable depth of knowledge and vision hidden in it. Stotras are not 
mere theological collections of epithets, but are also the sinoere utteranoes of 
devotees and real pathway to the Supreme God. Stotra is found to be the earliest 
and the simplest path way to God and its life is devotion. Thus Stotra is found 
to be an expression of deep devotion unto God. 

Sanskrit literature has rather a big portion for Stotra literature, the 
quantity and quality of Stotras reveals its importance, thus stotras have been 
warp and woof in Sanskrit literature. 

The word Stotra is derived from the root *rftfcT "to praise” with 
suffix in the sense of instrument. 1 1 

Stotras are described as emotional lyrics and Hindu poems by the noted 

authors like S.K.De and S.N.Dasgupta. V.S.Apte has given the meaning of the 

word Stotra to praise, eulogize, glorify, extol, (praise in song) or worship by 
2 

hymns. 

The innermost sinoere and. God centred feelings of the devotee who stands 
dumbfounded before the God, are later on recollected in tranquility, and thus 
emerges a new wave of poetry known as Stotra. It generally includes six 
characteristics, salutation, blessing, authoritative statement, valour, splendour 
and prayer. It means that a sentence or a verse is called Stotra when it?? subject 
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matter has a reference either to salutation or to blessing or to authoritative 
statement or to valour of any popular personality or to splendour or to prayer. 
This is reflected in the following statement. 

fWidlRto RWT8 I 
TcrtjJrTs tfmT did 

I I 3 

In all these charaoterisitos an element of devotion is present which is one 
of the most easiest means to liberation. Madhvaoarya defines Bhakti or 
devotion as "Devotion is the intense affeotion towards the Lord surpassing 
everything else, with the knowledge of His greatness; liberation is obtained 
only through such devotion and not otherwise". 4 

This Bhakti is described as ninefold in the Bhagavata purina, by Prahlada, 
one of the famous devotees of the Lord Vispu, thus "To hear the names, praises 
and stories of Lord Vi^pu and chant them, to remember Him, as well as His 
names and stories, to wait upon Him, to offer worship and salutations to Him, to 
dedicate one's action to Him, to cultivate friendship with Him and to offer one's 
own body as well as one's dependents and belongings to Him, if devotion marked 
by these nine features practised by a man can direct to Lord Vi$pu". 5 

Karma (action), Jnana (knowledge), and Bhakti (devotion), are the three 
paths ascribed to God-realisation, among which Bhakti is superior because of 
its generosity; the importance of this brought to light by innumerable Akhyayikas , 
stories in epics and Vedic puranas. There are so many instances showing that 
many ardent devotees have got releived from worldly entanglements and attained 
liberation by their ardent devotion unto God. To mention some of them, Phruva, 
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son of the king Uttinapada, attained the foremost position in the form of 
north-star i.e. Dhruva-Naksatra, by his deep and sincere devotion to the Lord 
Vi§nu. 

Gajendra, King of elephants and Draupadi, wife of the Pandavas etc., 
passed through great ordeals by praying to the supreme God. It is said that 
Mayurabhatta a famous poet, got his leprosy disease oured by praying to the 
'Sun God* with hundred Verses which then was entitled as Suryas'ataka 6 

Such instances show that each and every man can overcome all obstacles 
and obtain salvation by deep devotion unto supreme, which infaot is a 
key-element in stotra. 

NATURE AND SCOPE OF STOTRAS IN SANSKRIT LITERATURE: 

Stotra generally means, 'praise' or 'eulogy' of a deity and involving the 
expression of emotions in their natural form. Going a step ahead stotra is of the 
nature of spontaneous overflow of devotion, and it is the motive force to it. To 
the devotee worship is mandatory, but there are various modes of worship, viz. 
Material worship. Verbal worship and Mental worship. Of these three first two. 
Material worship and Verbal worship are expensive and they need man and money 
power; but, in the last i.e. Mental worship, a devotee ascends higher level and 
merges himself in the contemplation of God. In this sense, it is said that "among 
all the yajnas, the Japayajna is the most simple and potent". 7 

It has been a general opinion that stotra literature has a limited scope. 
But this opinion loses its existence by a close perusal of the Sanskrit literautre 
right from the Vedic age. The genius and genesis of stotra could be traced to the 
Rgveda, the earliest of the four Vedas and which is replete with devotional Vmns. 
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The quantity of the stotras has been a living proof for their wider scope, if the 
scope is limited then it is hard to name it as a form of literature. 

The Brahmanas, the Aranyakas, the Upanisads contain number of stotras-, 
this tradition then continued to Puranic literature and classical literature of 
Sanskrit. Even saint philosophers like Sankaracarya, Ramanujacarya and 
Madhvacarya etc., have written independent works in the field, making the form 
extensive as well as ramified. 

So far as the nature of stotras is concerned it is observed that the stotras 
have developed into many varieties of Astaka , Pataka and Sahasranamavalis. 
In stotras , the glorification of the qualities of the supreme God and of His deeds 
can be seen. By a close study of the stotras, we find that there are two main 
streams of the stotras, i.e. stotras of descriptive style and stotras of philosophical idea. 
Though stotra, the language of the heart has ample scope for description but at 
the end it culminates in philosophy. 

Since stotra or prayer is the means to approach God, man began to recite 

the names of the God in the form of prayer. Stotra is the best means of spiritual 

evolution and the same aspect is accepted by noted modern philosophical 

thinkers. Dr. V. Raghavan says " The recitation of Divine names is the means of 

salvation, it being the earliest and the best suited for the present age, when 

higher spiritual qualifications are difficult of attainment owing to the greater 

8 

pre-occupation of people with worldly activities". 

According to Hegel " there are three paths for the common man to 
approach the supreme being namely. Art, Religion and Philosophy. Of these 
considering Religion, it is observed that, the philosophy of Religion is to infuse 
ethical excellences and to awaken the divine in the human beings. In this God ward 
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path, prayers and meditations have been the great instruments. For among the 
varied kinds of religious practices none is apparently so easy of performances 
and supposed to be sure in the yeilding of desired fruits, as the recital of 
religious hymns or hallowed names of Gods or Goddesses of religion. This no 
doubt accounts for the great hold that such recitals have on the temparament of 
theistic people and naturally therefore one of the most widely practised of 
religious acts. Probably coeval with the beginnings of roligion is the recital of 
certain stotras composed by eminent seers of the old”. 9 

The whole Indian literature is replete with prayers, praises and psalms. 
It is also true that right from the vedic times stotra has continued to be a rich 
heritage to the present time in India. There is no exaggeration if it is said that 
India is called Cradle of stotras, or Land of stotras. 

THE ORIGIN OF STOTRA SAHITYA : 

The idea of the supreme is the crowning feature of all human activities. 
This being the fact, man has been praising and eulogising the Higher power, with 
the idea of the supernatural in his mind. In this regard Bhattacharya opines, 
” man's entry into the world, launched him at once into a state of submission and 
surrender to the cosmic forces". 10 

The Vedas have proclaimed the greatness of the supreme being, the entire 
Rgvedic literature is considered as stotra to some extent, as the hymns therein 
are nothing but eulogy of one or the other gods. So the Stotra literature is as old 
as Vedic literature. 
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To quote an authority from the. Rgveda 

staff 11 (l-i-i) 

"I magnify Agni the domestic priest ,the divine ministrant of the sacrifice, 
the invoker, best bestower of treasure". 

The words of K. Parameshwar Aithal support the above view " The Stotra 
has had a continuous history from the Vedas to modern times. The Stotra being 
the most prolific and popular among the branches of Sanskrit literature." 11 

Most of the noted scholars rightly opine that the subject matter of Rgveda 
is the eulogy of different deities. On this point Dr. Ramakrishna Acharya writes; 

933 fSpsfffg I 

m t*<5S fcTSTWS W?S 3?fta I 

3#T8 ^T8 31^8 f^8 

^8 ^m o o I I 

The whole Rgveda is an example of excellent devotional poetry, the body 

12 

or subject of which is prayer of different innumerable deities. 

Winternitz explaining the Vedic saihhitas , describes Samhitas as a 
collection of hymns, prayers, incantations, benedictions, sacrificial formulas and 
litanies. 13 

This point has also been dealt with by S.N.Dasgupta " The hymns of the 
Rgveda were almost all composed in praise of the Gods. The social and other 
materials are of secondary importance as these references had only to be 
mentioned incidentally in giving vent to their feelings and devotion to the God". 14 

So, by considering all these opinions, it can be said that the Vedas are the 
prime sources and origin of Stotra literature. In the Rgveda among the 
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collections of prayers Agni, Vayu, Varuna, Indra, Marut and Rudra occupy 
predominant place, yet Agni has widest scope of all in the Rgvcda. 

There are some mantras of the Rgveda describing the glorified deeds of 
the particular deity; if so, how is it that they can be the stotras, usually a 
devotee invokes his istadevata by the way of glorifying the deeds thereof. Thus, 
the description of the deeds of any deity is nothing but stotra itself. 

For instance¬ 

s' 3 cril I 

HWTT qcfcTHT I I (1-7-32) 

" I will now ennumerate the valorous deeds of Indra, the weilder of the 
thunder bolt has achieved; he clove the cloud, he sent down the waters, he broke 
open away for the torrents of the mountain ". 15 

Here, the seer explains Indra's heroic deeds yet this mantra is seen as a 
stotra. So Stotra literature owes its origin to the Vedas. 

Further Vedic seers, saint poets, poet-philosophers etc., widened the field 
of Stotra literature by composing stotras containing rich poetic elements. From 
the foregoing discussions it can be declared that the Vedas are the fountain beads, 
the origin of Stotra literature. 

CLASSIFICATION OF STOTRAS : 

It may be said that on the basis of entire Stotra collection of the Rgvcda 
various types of stotras like As takas, Satakas, Saptasatis, Pancasatis, 
SahasranSmas, Astottarasatanamas, Laharis, Tarangas, Dandakas, Namavalis, 
Gathas, Suprabbatas , and Kavacavarmas etc., have come to light due to nv-uy 
poets, saints and philosophers. This part occupied a wider section i the 
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classical period. The word Stotra, meaning eulogy or praise of deity, has many 
synonyms like Stoma, Stavana, Stava, Stuti, Nuti, Brahma, Udgita, Uktha, 

i _ _ 

Samsa, Savana, Mantra, Prarthana, and Vandana. It is very hard to categorise 
the stotras of different elements, yet scholars have tried to classify them as 
under. 

The entire Stotra literature can be broadly classified into Kainya and 
Akamya. In the Kainya type of stotra, a devotee invokes the deity with desire 
or to have some thing from God. In the second type, devotee praises God to 
obtain His grace and nothing else. Mayurabhatta's Suryasataka met with former 
one, where he has eulogized the Sun God to get rid of the disease. 16 

The Durgastuti, occuring in the Mahabharata is of Akamya type because 
Arjuna asks earnestly for Her divine grace only. 

The Matsyapurana mentions, four types of Stotras namely Dravya stotra, 

17 

Vidhi stotra. Karma stotra and Abhijan stotra. 

In this regard classification of stotras according to modern scholars too 
deserves mention. They also divide into four categories such as Ritualistic 
Prayer, Prayer on account of faith, prayer on account of needs and prayer for 
communion". 18 

THE PURPOSE OF STOTRAS: 

There is a well-known saying- 

when a man performs certain work he looks for its fruit. But really speaking, as 
Lord Krsna declares an individual soul has the right to perform his duties but 
never to the acquisition of the fruits. 
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| (Bhagavadgita 11-47) 

In the world of phenomena, the purpose of stotra is to obtain the things 
leading to happiness; in ultimate sense, stotra has its purpose in the attainment 
of salvation. 

Though stotra comes under Kavya, the purpose of Kavya is different from 
that of the former. 

As conceived by rhetoricians, Kavya or poetry is for name, fame, money, 
general awareness, removing inauspiciousness and pleasure of poetry 19 , on the 
other hand stotra, having all above gains, in addition, it has two prime purposes 
i.e. grace of God and salvation i.e. final bliss, so purpose of stotra is not only 
different from but also quite higher than that of Kavya. 

There are four types of worshippers as declared by Lord K^qna in the 

BhagavadgTta: 

*tt wm 

3TRrf ftRngwMF sftft ^ 11 ( vii-16) 

"Four kinds of meritorious persons worship Me, O Arjuna. They arc 
i) those who are in distress ii) those who are inquisitive to know Brahman 
iii) those who desire wealth and other objects and iv) those who are endowed 
with the knowledge of Brahman". 

Of these four, the last one i.e. man of wisdom is regarded as the best. 
Because his mind is always concentrated on Brahman and his devotion is always 
unstinted. Therefore such devotee becomes exceedingly dearer to Me as he is 
nearer to Brahman. 
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In this connection it is observed that "For, the grace of God alone will 
create in man real aversion for the pleasure of this world and of the swarga, and 
will teach him, as Madhvacarya and his commentator Jayatirtha would put it, 
that an irresistible loving adoration of God is immeasurabally superior to the 
position of miraculous powers which are capable of yeilding all desires". 

Thus it is evident from Lord Krsna's declaration that a man or worshipper 
who has begun to know Brahman will definitely reach Him even after several 
births. 

There are also some stotras pointing to the selflessness of worshipper. To 
quote the Bhagavata purana. 

"May the universe be prosperous, may the wicked become gentle, may 

the creatures think of mutual welfare, may their minds ever cherish what is aus- 

2 1 

picious. May our hearts be ever immersed in selfless love for the Lord". 

THE STOTRA AND THE KAVYA: 

A comparative study of Stotra and of Kavya is found essential in this 
connection. A cursery glance at the two forms of literatures enables one to 
make out that, Kavya , is sophisticated and studded with theoretical principles. 
In the words of Winternitz- " Kavya is perfectly polished poetical art". In 
contrast with this, stotra is generally known as an expression of worshippers 
devotion unto God, and it is not bound by rules or principles in connection with 
its form as in the case of Kavya. 

Stotra is pregnant with emotions in its natural form, sometimes poetical, 
but mostly mythological and philosophical; while Kavya is subject to poetic 
principles and its verses are purely poetic in nature. Kavya is artistic but stotra 
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is devotional. 

Rhetoricians mention the characterstic features of Kavya. viz: 

iM ^ i 

'Kavya is the harmonious blend of sound and sense'. (Bhamaha). 1,4 

'Poetry consists of word and sense, both combined, free from faults, full 
of excellences and sometimes even without figures of speech. (Mammata) I. 5 

'Poetry is the constitution of words which lead to effective sense: (Jagannatha.) 
1-1 

I 

'A sentence full of sentiment is poetry'. (Viswanath) I. 3 

rr m&i l 

'A word and its meaning, devoid of dosas,full of gunas, and alankaras are 
poetry. (Hemachandra) I. 11 

Though these definitions differ on some minute details, they aim at for¬ 
mulating certain general characterstics feature of Kavya. 

Kavya contains appreciation and criticism. It is usually based on Itihasa, 
Purina or some time on poetic imaginations : whereas Stotra, is based on the 
scriptural texts, epics and mythological works. 

The subject of Kavya may be the description of characters, Sunrise, Sun¬ 
set, Rivers, the Sea of nature and of its phenomena and love or separation. As 
for the subject matter of Stotra there is a glorification of deities and seeking 
somekind of prosperity from them. 

Some similarities are found in Kavya and Stotra, But Kavya is classified 
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as prose, poetry and campu. Stotra also appears both in the form of prose and 

poetry and also in the form of campu, as found for instance in the Bhagavata 

^ 23 

Pur ana. 

Then as regards importance of these two forms, Kavya is literary and it 
appeals to learned men, since it is embellished with Alankaras, Gunas and Rasas. 
It provides delight to Sahradaya , a sensitive heart. Stotra has appealing quality 
to both Sahradaya and worshipper. It possesses a religious instinct of man as 
well. 

Stotra is often music-oriented literature whereas Kavya may or may not 
be so. From the above observation, it can be said that there are similar and 
dissimilar qualities in these two forms Kavya and Stotra. However, an instance 
may be given here to witness, the similar qualities thereof. 

fvrafcr 'lim ms\ 

rFlfa cR qTT ^ mfcT 1 I 

"If the Goddess of learning were to write eternally, having the biggest 
branch of the celestial tree for her pen, the whole earth for paper, the blue 
mountain for ink, and the ocean for the vessel thereof, even then, O lord Thy 
attributes cannot be fully described". 

This devotional song is in artistic way as it uses Atisayokti figure and 
emphasizes the greatness of God. 

In each and every Kavya, there must be benedictory verse where it is the 
very basic element of stotra. The famous Kavyas like Raghuvamsam, 
Kumarasambhavam, Kiratarjuniyam and Sisupalavadbam begin with an eulogy 

J 

of Vi§nu, Brahma, Siva and of Krsna respectively. 
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VEDIC PRAYERS: 

As it is seen earlier, the Vedas are the sources for the stotras since those 
sacred texts are the first and oldest literature of the universe. Bhattacharya 
opines " the first literature of man is to be found in the hymns he sang spontaneously to 
his God ". 25 

The origination of Stotra can be traced to the Rgveda, the earliest of the 
four vedas, as the very term denotes adoration or eulogy. The seers in the 
upper stage of devotion have brought to light the divine radiance in poetry. There 
are many in number which support its origin of Stotras. The very first hymn of 
Rgveda deals with an adoration to Agni. 

mrcs ^cP|f^T I 

ftcTTT 11 

"I praise Agni, the chief priest of the sacrifice, the bright one, the 

27 

invoking priest, the greatest giver of rewards". 

A study of these Vedic prayers reveals that they are not ornamented as in 
later texts. Another instance that follows is also in a similar type where Agni is 
invoked ; 

^ fasfa l l 

" O Agni, lead us on to beatitude by an auspicious path; O God who know 
all things, keep far from us the evil, we shall offer you the fullest praise". (Rgveda 
I 189.1) 

But, there are also some mantras showing poetio excellences. A few hymns 
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can be quoted to witness the poetic features of stotras. 

SpTT 

W>i I 

c!R fowl ^SfFTT 

3T $TT*T T I I (RV VII 95.5) 

"Those offerings have ye made with adoration say this Saraswati and ac- 

t 

cept our praises placing it under your dear protection, may we approach you as 
a tree for shelter". 

Here, Goddess Saraswati is invoked for protection, suggestively through 
the simile of a tree. 

air t mx fonjsrc 

tfcFrj l 

m *tt 

^rt ^erardi I I 

" Like babes in arms reposing on their mother, let us, Gods, sit upon the 

* 28 

grass summit". 

The above hymn, unto Visvedevas reveals how the seers invoke the deity, 
like a child held in the mother's arms. 

forte w* I 

w m FRrte l l 

"Be to us of easy approach, even as a father to his son, Agni, be with us 
29 

for our weat". 

Here one can say that upama being the basis of all alankaras has been 
copiously made use of in the Rgveda. In the above hymn, the deity, Agni is 
compared to father, who always thinks of the well being of his son. 
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arf^r ^ ^ 

^8 wf 

fcfa $ph ^fal I I 

"Agni, I deem my father and my kinsmen, count Him my brother and my 
friend forever, I honour as the face of lofty Agni in heaven the bright and holylight 
of Surya. 30 

This Rgvedfc hymn illustrates that how God is made nearer to the devotee 
by showing phenomenal relation with the God, with the words like Pitr, Bhratr 
etc., such that there is no doubt of acquiring God's favour. The deity Agni, 
here is termed as father, mother, friend, brother etc., and is invoked as the 
nearest and dearest. This is one of the characterstic features of Vedic Stotra. 

The purpose of Vedic seers is to acquire universal prosperity and 
well-being of all. This is evidenced in the following hymn. 

Mi cfroffag «£5*TFT 

Mi ^ I 

fMrf 

wgs 11 

"O Gods, may we hear with our ears, what is auspicious. O ye adorable 

ones, may we see with our eyes, what is auspioious. May we sing praises to ye 

3 1 

and enjoy with strong limbs and body the life alotted to us by the Gods". 

So Vedic prayers are not only meant for asking worldly pleasures but also 
for universal peace and prosperity of the entire cosmos. This points to their 
sense of patriotism. 

In a similar way, the Yajwrveda is also a very important text from the point 
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of covering the basic literature of stotras. There are many hymns extolling the 
deities like Sri, Durga, Surya and Narayaqa. These Yajurvcdic stotras are 
famous for their simple prose style. Here is a Durga hymn; 

HTRft^rcft felfcT I 

WK fa$cTT 

l l 

The seer praises mother Goddess Durga for solace and protection. In the 
Narayana hymn, Narayana is eulogized in glowing but simple terms and in rythmic 
way; 

^ f^?cf§Fgcr*j; i 

WT I I {Narayana Sukta) 

" We contemplate on that cosmic form with infinite heads, infinite eyes 
the effulgent, the substratum of universal well-being, Lord Narayana, the 

imperishable, supreme being the highest abode of knowers". 

* 

Mention may be made of the Srisukta which is in extolment of the 
Goddess of wealth as the supreme mother in a series of epithets. 

flwff *ncigk'l I l 

Wcpjcrf 

M ^3’SOT: I I {Sri Sukta) 

" O Lord Agni, of the Vedic origin grace me with the manifestation of the 
* all graceful Goddess of wealth with golden effulgence, wearing gold and silver 
garlands causing bliss for the whole world like the Moon and who is the very 
personification of prosperity". 



Rarest Archiver 



Here, Goddess Sri is eulogized as the supreme. The devotee seeks refuge 
at the lotus feet of Goddess Sri as she is the embodiment of saving grace. Hence 
she has been extolled Isvari, the main principle behind cosmic energy. 

The next mantra is the collection of hundred Udgithas in prose taken from 

* 

the Krsnayajurveda namely Satarudriya. A single instance will bring epithets 

! 

oouched in rhythmic prose and spirit of devotion- 

Wo site w *wte 
’TTo stewq l 

Wo tew ^ teWTW rr 
T*T8 qwfa ^ W I I 

(qfitefa 16-41,42) 

" Salutations to the bestower of happiness and well-being; salutations to 
the promoter of the good and auspiciousness; salutations to the bestower of bliss 
and still greater bliss, salutations to thee O Lord, who art beyond the sea of 
relative existence and also in the midst of it". 

A group of epithets have been arranged in two sections namely Namaka 

0 

and Camaka the frequent repetition of the word 'Namah' is the charm of the 
typical stotra style and it reveals the intensity of sincere deep devotion therein. 
The example of Camaka is as foliows- 

ste fsm c&r:wA 

’Hi ^ state .I tTijcfa 18-8) 

Here, one can note the devotee's desire to imbibe all divine qualities within 
himself. It is note worthy that Satarudriya serves the model for the composition 
of Sahasranamavalis , in the later period. Since the Yajurveda is the Veda 
dealing with Yajhas, stotras gained new colour under ritualistic setting. 
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A.C.Bose opines " Being the great public institution, the yajna developed 

complicated rituals that added to the attractiveness of the ceremonial side of 

32 

prayer". 

The next Veda in order is the Samaveda , where in the Rgvedic hymns 
have been set to melody of music. Vedic seers desire to eulogize the supreme 
being through music, as it adds charm and foundation to devotion. When stotras 
are set to melody and music, they can reach larger sections of the mankind, 
since music holds a powerful sway over human minds. 

Here is a hymn from the Samaveda where the poet-seer sings out of 
fullness of heart as- 

^ srfrrciT 

ri ckMkg i i 

"Come together, you all with power of spirit, to the Lord of heaven, who 
is the only one, the quest of the people. He the ancient desires come to the new, 
to Him all the pathways turn, really. He is one". 

The above mantra indicated the collective worship which is the real and 
universal spirit of the Vedic prayers. 

Further, in the Atharvaveda , there is a rich variety of stotras but the 
nature of stotra in the Atharvaveda is not in that appreciable degree as in that of 
j Rgveda and Yajurveda. However, there are also references to genuine stotras 
like the Pavamana Sukta 34 , Prthivi Sukta 35 , and Parabrahman Stut? 6 . 

The Pavamanasukta is a kind of mystio hymn with the refrain cFf 
I The Pavamanasukta is the only sukta which contains more number of 
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hymns in adoration to the deity Pavamana. 

Prthivi sukta is significant for tender sentiment and it tells us that the 
earth is the mother goddess. To quote; 

^ TO ’jfM TO TO 
TO «n£J8 I 

<TT tolfas ^8 qTTO TO ^8 3^5? 3ftoT8 
qsNl facTO 3rT I 37 

"That middle region, naval where upon beings are nourished, O mother 
earth protect us and give us happiness, purify your children we are sons to you, 
and you are mother to all, let father Varuna protect us". 

This mantra reveals the physical as well as metaphysical element of the 
hymn. According to Sayanacarya this sukta has various applications viz : Pusti 
Karma, Krsi karma for the attainment of food, wealth and protection. Hence 
vedic poets pray ardently for her grace. Thus the Vedic prayers present a 
variety of metaphysical, religious and ritualistic aspects of life. In his Nirukta, 
Yaska deals with the above subject. The survey of Vedic prayers presented 
earlier shows how Vedic prayers radiate universal knowledge and at the same 
time universal love. 

Next to four Vedas, Brahmanas and Aranyakas have mainly deal with 
rituals. 

UPANISADIC PRAYERS: 

It is very much interesting to note that, the upanisads though profound 
philosophical treatises contain stotras with blooming devotion. The nature of 
God described in the Vedas is understood by the terms like f^f^,-3ITTO in 
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the upanisads. The supreme being according to upaniqads is Atlanta, Aksara, 
Antaryamin, Madhu, Anand, Rasa, Isa, Jyoti, Atman, Brahman, Amrta, 
Paramapurusa, Parabrahma, Ajasrajyoti, Tat and so on. 39 

There is a reference to what may be called stotras addressed to the 
supreme cosmic self under different names as mentioned above. Here is a 
mantra in which upanisadic prayer can be discemed- 

*fr snam forerfci ^ ^ 1w ^ i 
^ h kh 53$j f ?t xmi 5rqd 

"Desirous of emancipation, I seek refuge in that effulgent being whose 
light reveals the knowledge of Atman, who first creates the cosmic soul and 
delivers him to the supreme knowledge". 40 

In the above mantra, there is the culmination of devotion and wisdom on a 
metaphysical basis. Since upanisadic prayers are mystic poems of the 
Absolute. The following specimen shows exoteric beauty of the upanisadic 
prayer. 

^8 1 I 

" The self, smaller than the small, greater than the great, is hidden in the 
heart of this creature. A man who is free from desires and free from grief sees 
the majesty of the self by the grace of the creator." 41 

Here the seer prays to the supreme with the terms Anoraniyan and quite 
opposite Mahatomahiyan. This mantra represents the typioal stotra style. 

The shortest of the upanisads, Isavasya upanisad contains eighteen 
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mantras; among those mantras seventeenth and eighteenth are identified as prayers 
or stotras. 

Commenting on the above mantra Madhvicarya tells that the devotee is 
praying to Lord Visnu symbolised as Om, Pranava mantra 42 . The concluding 
mantra of the Isavasys upanisad, runs thus ; 

TO ^TOT Tti 

fa I 

^ cl TO sf^rT fafa I I 

"O Agni, direct us on a good path or devayana for the attainment of 
salvation, O God, you know our knowledge, take away from us the degrading 

A'i 

sin. In a bid to offer thee best salutations, we utter the word Namah. 

So, in the above mantra a devotee salutes the supreme for the utmost goal 
of life, salvation, because knowledge without Bhakti is nothing more than the 
knowledge of God but liberation is only through His grace, that is attained by 
pure, sincere and deep devotion unto Him. Dr. K.B.Archak opines " For 
knowledge alone is not a guarantee for liberation. It leads to divine vision and 
God grants His grace for the attainment of salvation. The present mantra shows 
how an enlightened one should pray to God for His grace after Saksatkara" * 4 

There are other instances also from the Brhadaranyaka and Chandogya 
upanisads which reflect stotra elements. It is worth while to note that the later 
upanisads contain adoration to divinities like Nrsimha in Nrsimbatapanyupanisad, 
Rama in Ramatapanyupanisad, Visnu in Mahanarayaqopanisad. Thus the 
theistic upanisads like Svetasvatara, katha, Mundaka, Brhadaranyaka, Kausitaki, 
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Chandogya, Narayana etc., contain many genuine Stotras, so it is said that " the 
upanisadic doctrine of an impersonal God was fused with the devotional 

A C 

worship of the personal-God, which almost led to revolutionary changes". 

EPIC PERIOD: 

Coming to epics, the Indian cultural heritage can be understood by two 
great epics of India viz, The Mahabharata and the Ramayarja. 

In the Ramayana, two note worthy instances of stotras are found namely 
Adityahrdayam and Ramastuti, 46 

Those stotras are composed in the Anustubh metre. The Adityahrdaya 
containing glorious epithets of the Surya God can be understood as a 
descriptive stotra. One of the examples from the same runs as follows; 

^ 11 
yrercr to I 

to sirtorc =nfr to i i 

"Salutations to the lord of the eastern as well as of the western mounts, 
salutations to the lord of the luminaries and the lord of the day; salutations to 
thee, bestower of victory and beautitude. Salutations to thee, possessor of seven 
steeds; salutations to the thousand rayed Sun, salutations. {Ramayana VI 
105,16,17) 

The above quoted verses remind of Namaka style in the Rudra hymn 
occuring in the Krsnayajurveda. The repetition of the term Namah exhibits the 
typical style of stotra. 

It is not superfluous to say that some portions of the Ramayana possess 
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the features of stotra as they deal with eulogy of Lord Rama. For instance, the 
stuti of Rama in the Yuddhkanda where Rama is glorified as an incarnation of 

AH 

Lord-Visnu. 

This is also purely descriptive in nature. The below quoted example shows 
peculiar features of stotra related to Vedic stotras. 

^RRT SffiSM I 

wm\ % vffaHTHrfteffif FFf SFJ8I 

^ i 

"Thou art the great bull with thousand horns, the very essence of the Vedas, 
with thousand faces, thou art the maker of the three worlds, the self existant one, 

Thou art manifest in all directions, in the sky as well as in rivers and mountains. 

4g 

Thou art the most glorious cosmic being with innumerable feet, heads, and eyes. 

In last two lines of the above stotra Rama is described as the All-pervading 
supreme-being. This resemblance the Purusasukta occuring in the Rgveda. All 
the deities beseech Rama for His protection from demons. 49 Ravana's praying 
Lord Siva may also be considered as stotra where he offers flowers and holy 

A % <0 

sandal paste to Siva. 

The Mahabharata, next epic in order, supplies good many specimens of 
stotras of the highest enlightenment such as Durgastotra , Narayana stotra, 
Jitante stotra, 53 Visnusahasranama 54 , and Visvarupadarsana 55 . 

Among these Visnusahasranama , suggests prayer of Lord Visnu with 
thousand epithets. Each word representing His epithet in this stotra, is very 
significant so that it can be interpreted in different ways. It is said Madhvacarya 
the foremost propounder of Dvaita school of vedanta has explained hundred 
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heating the whole universe with Thy radiance". 

And similarly, 

*R|tKW 

qfcRSWrq I I (Bhagavadgfta 11,43-44) 

" Thou art the father of all things, animate and inanimate, Thou art the 
great sage and teacher of the universe and worthy to be adored by all. There is 
none like unto thee, who then can there be in this world superior to thee, O Being 
of unequalled glory". 

Here, the devotee, addresses God as his father, friend, and beloved. And 
thus the intimacy between the deity and the devotee is indicated as the real 
spirit of the Stotras. 

The following portions of Jitante stotra and of Durga stotra reveal 
devotional content in a beautiful language; 

faf&reftraR) q q ftngbftr cbw&d. 11 

" Nothing is beyond Thy ken, Thou art not directly perceived by any. To 

58 

thee nothing is impossible of realisation and none has realised Thee". 

In the above instance, there is glorification of the supreme being as 
Omnipotent and Omniscient in a beautiful rythmic language. The following 
extract from Durga stotra contains the spirit of devotion; 

sr&raiRfrr I 

qmicf) l l 

yifei 5'if^ar sflt l 

TTOT 9 >I?F# I I 68 
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As has been observed, the Stotra portion in the Mahabharata takes new 
dimension and is developed as sahasranama, covering various aspects of Bhakti, 
So the Mahabharata marks the advancement in the thought of the Stotra 
literature. 

STOTRAS IN THE PURANIC LITERATURE: 

The vast puranic literature has a predominant role to play in the development 

of stotras. Puranas are the rich mines of stotras, being solely theological 

collections of sacred epithets. The nature and content of stotra s in the puranas 

do not differ much from each other, as their motive is faith in devotion. Some of 

the puranas containing stotras are Bhaga va tap uray a, 60 Markandeyapurana, 61 
62 61 64 __ 6 f 

Visnupurana, SkandapurSna, Padmapurana, Brahmapurana, 

jTjC iffl 

Brahma vai vartapurana, Bhavisyottarapurana, Brahman dapuran a, and 

Agnipurana. 69 

In the whole of puranic literature the Bbagavata purana, has been the most 
popular for its high poetic excellence and sublime devotion. 

ft m 11 

Here, Gopikas asking for grace of Lord Krsna pray thus; " O lord, we 
have been saved again and again from the poisonous water, from demon-serpent, 

from the rainy storm, from fire, from the demon-bull from fears of wordly 

. - 70 

existence . 

This verse is a beautiful example of rhythmic sound with a current of 
deep devotion. It is an instance of Cchekanuprasa. Another extract of Prahlada's 
prayer deserves mention here. 
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IT5TcTt Wfal I 

*Hg8 ^Tff^5TWT 

sMswfem 1 I 71 

" O lord, who art kind to the helpless, terribly afraid am I of the 
unbearable and dreadful woe that over takes those who turn round and round in 
the wheel of existence. Bound though I be by the consequences of my actions, 
O most glorious one, when shalt thou, being propitious, recall me unto thy blessed 
feet that bestow salvation and protection"? 

This verse speaks of request for emancipation of the devotee from the 
worldly existence. Further, some more examples of stotras are quoted to clarify 
the point that, purahas are the mines of stotras. 

w? I 

tfcf t^JFTT I I (Padmapurana 87-9) 

"I salute Hrsikesa, Kesava, Madhusudana, the killer of all demons, the 
sound-Narayana etc., 

^ ^ mm 
srerr^^r ttcffogt I l 

"This hymn giving happiness and salvation should always be muttered. 

There is no doubt that due to the grace of Visnu a man would be equipped with 
72 

every thing". 

The above quoted two examples from the biggest among puranas i.e. the 
Padmapuraija, informs that. Lord Narayapa is the supreme and by Him only one 
can obtain happiness and the highest goal, final bliss, salvation. 

In the Vamana purarja, there are as many as twentyfive stotras about which 
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Krishnamani Tripathi opines, 

"wti fcrfcrmft wtarfa Tif% I ^ snwi 

*rf% l ^TTci^ fcpsoftg fafasi «faraf% i 

^jhnf^T airfare* *FTTO i 

^orf ^ qicf^t - TORft - rRsnft I 

ami smTei r^tI% I ^ ^ I 73 

The Skandapurana has a stock instance of selfless prayer; 

a <si xm a ^pf aiga*^ i 

e&FT^ 58WHFn HTf&mRlfifalSH I I 

"O lord, I do not wish for any kingdom nor heaven or even escape from 
re-birth. But I do want that the affliction of all beings tormented by the miseries 

74 

of life, may cease". 

It is worthwhile making a reference to the Devimahatmya in the 
Markandeyapurana, which is an adoration of Goddess Durga in a high flown but 
simple style. 

The concept of mother Goddess has been developed right from the Vedic 
stotras celebrating Goddesses like Laksmi, Durga, Sri, Ratri, Usas, Vagambhrni, 
and Bhu. In these stotras same ideas have been expressed in a beautiful 
language. 

m WlfcvN I 

ant to 11 

m af^rar l 

TOrf$ TOtR$ aafr TO I I 

"Salutations to the divine mother, who exists in all beings in the form of 
mercy. Salutations to Her, salutations. Salutations to the divine mother, who 
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exists in beings in the form of mother". 

Here one can point out one word difference in the former and latter verses. 
i.e.^MlWW in former and HlijWW in latter, leaving this, both verses are same 
and equal in construction of wordings. Durga is eulogised in the most affeotionate 
manner and in rhythmic language as the supreme mother-power, mother of the 
whole universe. 

Some of the puranic stotras have dominating poetio excellence. Here is 
an example; 

m&m mm srsmrt g wn l 

11 

"Thou verily art Brahman, the knower of Brahman, the constant possessor 
of the consciousness of Brahman, Thou art Brahman the ultimate cause, salutations 
to Thee from whom the universe has sprung". 76 

Here, there is a repetition of the word Brahma indicating different functions. 
In the first the deity is described as Brahman. Secondly, the same God is 
described as the knower of Brahman. The term Brahmabhava refers to the state 
of Brahman as kartrpara, Brahmabija refers to Brahman as the ultimate cause. 

Thus, the puranic literature exemplifies many types of stotras as Mahimna 
stotra , Sthalamahatmyas , Kavaca, Varma, in glorification of the greatness of a 
place or of the God. The Vedic prayers are simplified in Puranic literature, and 
this period marks a period of transition in nature and content of Stotras. 

STOTRAS IN THE CLASSICAL AGE: 

In the next stage, i.e. the classical period (200 B.C- 1100 A.C) Stotra 
assumed a full-fledged form incorporating religious and poetic elements. The 
early stotras in the classical age can be traced to the works of Kalidasa , 
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»7R _ 7Q 

Bharavi , Magha etc., who have composed some stotras in their works which 
are best literary compositions of highly eulogistic stanzas in a variety of metres. 

In the classical age, various types of stotras have been composed like 
Astaka, Pancasati, Astottara, Astapadi, Lahari, Taranga, Dandaka, Gatha, 

i 

Suprabhata stotra, Vamamala stotra and Sataka etc., 

Among these types of stotras, stand out, the Suryasataka by Mayurabhatta, 

the MukapaScaSati of Mukakavi, Pancalaharis of Jagannatha pane} it a, V akrokti 

_ -*» 

pancasika of Ratriakara, Devisataka of Anandavardhana, Candisataka of 

/ 

Banabhatta, Laksmisabasra of Venkatadhvarin, Sivamahimnastotra of 
Puspadanta, Gitagovinda of Jayadeva etc.. 

The following verse from the Suryasataka illustrates the grandeur of the 
classical stotra style. 


tjcfr t ft SFTfcT 

Greg l 

errf^r 


"May the thousand rays of the Lord Sun bestow good upon all; the rays 
which though one light become double fold when beheld by the eyes of all; 
become three fold as they pervade the three worlds, become four-fold when 
glorified by the four-faoed Brahma, become five-fold due to five primordial 
elements, six -fold in the cycle of six seasons, sevenfold in the seven divine 
luminaries called as Saptarsis, eight fold in pervading the eight quarters, lastly 
nine fold at the time of dawn every day". 80 

In the above verse, couched in the Srgdhara metre, poet Mayurabhatta 
eulogizes the rays of the divine Sun and describes nine-fold perspectives in a 
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skilful and beautiful language. This kind of figures of speech is called 
paryayalahkara which is defined as, 

^ stM I (cR|c^M*I§T 

The dantya syllables Ta, La, Dha, Na, of the same origin are used; hence 

J 

it is an instance of the Srutyanuprasa. 

Furthur, the nature of classic stotras may be understood in the following 
example from the Gangalahari of Jagannatha pandita; 

toft 

9M lyf Si=rai 

gtmiOTHi ft smg 11 

"O Goddess Ganga, let your holy water which is the inexplicable ample fortune 

J 

of the entire earth, which is the supreme glory of Lord Siva, the creator of the 
world, which is the essence of the Vedas, the merit of Gods incarnate and which 
is the supreme realm of ambrosia, remove our evils" 

In the above extract from Gangalahari the poet extols the divine river 
Ganga with the most glorious terms like and 

Here beauty of expression and attractive description are appreciable. 

STOTRAS OF SAINT POETS AND RELIGIOUS TEACHERS: 

In the classical age, saint poets and religious teachers have chosen the 
Stotra media to propogate their philosophical doctrines. During this period the 
Bhakti movement started spreading at large, particularly the Bhagavata cult, 
and the Jaina religion added much material to the Stotra literature. At this 
juncture many schools of philosophy have been established. In order to make 
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the philosophy and religion much popular, saint philosophers who founded 
different schools of thoughts, composed significant stotras and made them 
accessible to the laymen. Thus the Stotras composed by them are rather 
philosophical in content. 

Among those philosophical Stotras, the Annapurnasataka, 
Gajendrabhujangasatpadi, Saundaryalahari, Sivamanasapuja, 

^ j 

Ardhanarisvarastotra, Daksinamurthystotra are from the pen of Sankaracarya. 
Gadyatraya of Ramanujacarya, Stotraratna of Yamunacarya, Narayagiyam of 
Saint Narayanabhattadri, Mukundamala of Saint Kulasekhara and Dvadasa Stotra 
of Madhvacarya can be classed as Storas par excellence with a philosophic 
approach. A few examples are enough to witness the nature of philosophical 
Stotras , 

^ T rf^TT *TfrTS W3TT STMTS Slftf ^ 

^JTT ^ f%TWf^f^S I 

pqRs q^its srcftMfafas Fits 

mm f ttcjttt^tr; i i 

" O Blissful Lord, my self thou art, my mind, I liken to the divine mother, my 

vital airs to thy followers, my body to thy temple, my enjoyment, I regard as 

offerings made unto thee, my sleep the contemplation on you, my wanderings 

are the circumambulation while my words are prayers offered unto thee ; 

82 

whatsoever, I do, may it all be your worship ". 

In the above example, the words like '3TMT and STMTS contain philosophical 
fervour hence the message thereof is philosophical. Here we see the poets 
sublime thought of Bhakti unto his beloved deity. 


t: 
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An instance from the Kamaksisataka is as under ; 

TSffcT 

ffcT ftf^RT$ftg SRTTfa 

PR4 ^ ^ T Tcffct I I 

"Lord Nrsimha, what is the use of other protectors if you are protecting, 
what is the use of other protectors if you do not protect, with this firmness of 

83 

mind, I seek refuge in you, O lord having abode on the banks of Vegavati" 

*r*ft enf^renfa*^ 

^ I I 

"Salutaions unto thee O Lord thou art the origin of mind and speech, but 
thee neither mind or speech, can comprehend, O Lord of eternal infinite glory, O 

o j 

thou Boundless ocean of mercy, salutations unto thee " 

In the above example there is rythm and melody in the expression, at the 
same time it unfolds the devotional content with utter surrender. 

Sankaracarya, the founder of Advaita school of vedanta has composed 
many Stotras to present Bhakti as one of the means to gain self-realisation Thus 
his contribution to Stotras is considerable. Sankaracarya's Stotras may be di¬ 
vided into five cetegories ; 

i. Devotional Stotras. 

ii. Ascetic Stotras. 

iii. Moral Stotras. 

iv. Philosophical Stotras. 
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v . Mystical Stotras. 85 

The devotee prays to God with deep and sincere devotion in devotional 
Stotras. The Pancaratnastotra and the Sivapancaksarastotra comes under this 
category. 

In ascetic Stotras, devotee prays for liberation from bondage of birth, 

✓ 

death and rebirth, Stotras under this head are Carpatapanjarikastotra, 
Dvadasapanjarikastotra and Gurvastaka. The moral Stotras are aimed at 
enshrining moral values, the Upadesapancaka is the only work on moral values. 

The philosophical Stotras of Sankaracarya are V edasarasivastuti, 
Mayapaffcaka, Atmas'atakam, Saundaryalahari and Daksinamurthystotra. 
Sankaracarya exemplifies the fact that even philosophical ideas can be cast into 
beautiful Stotra works. 

/ ■> 

Dasaslokisambastuti, Sivaparadhanaksamapanastuti, Sivanandalahari are 

the mystical Stotras. 

/ 

Saranagati gadyam of Ramanujacarya highlights the intensity of devotion 



few Mf, fewmiM, ftwir, siRsmwmw, 

I h I I 


86 


"I who have taken refuge in Her ,who possesses a multitude of unlimited 
surpassingly great and innumerable auspicious qualities such as the nature, form, 
glory (splendour), divine supremacy, virtues etc., all worthy and approved by 
the adorable God Narayana in whose dwelling is the forest of lotuses, who is the 
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adorable Goddess Sri, ever unharmed and faultless and who is the divine 
consort of the God of gods, the mother of the whole universe, our mother, and 

t 

the sole refuge of all those who have not found there refuge any where else " 
"May I obtain the really appropriate and ever lasting refuge in the lotus 
feet of the Lord for the sake of the attainment of eternal divine service which is 
of the nature of taking sole delight in all things sub-servient to His purpose and 
which is suited to all His conditions and is the result of the unbounded and 
excessive love out of the sincere, unswearing, everactive high devotion, 
supreme knowledge and the supreme love directed to the lotus feet of the Lord 
and which is full, incessant, most vivid, eternal and an end in itself, and ts 
infinitely and exceedingly pleasing" . 

In the above Stotras of the Ramanujacarya it is seen that he has given a 
poetic articulation to the thesis of saranagati. 


STOTRAS IN TANTRAS: 

It is worthy to note that, the tantras also contain glimpses of the Stotras 
marked with deep devotion. To quote, the Brahmastuti in the Mahanirvanatantra, 
the Durga Stotra and the Guru-Stotra in the Visvasaratantra and Stotras 0*1 
Saraswati,Durga and Siva in the Prapancasara are the best instances. In many of 
the tantric Stotras the idea of complete surrender and divine grace is sung witfi 
devotional power. To quote. 

TTTnX TTcpT RTcRFTFf I 

M TOT TOTM!^ I (Mahanir van a tan tra 3.61) 
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O Lord thou art the dread of even the dreadful, the terror of the terrible, 
the refuge of all beings, the purifier of all purifiers. Thou alone art the ruler of 
even the high placed ones. Thou art the supreme over the supreme, the protector 
of the protectors". And 

WT8 I 

"O thee the, one alone, we meditate to thee, the one, alone, we offer our 
worship to thee, the one, alone, who art the witness of the universe, do we tender 
our salutations. In thee, the one, alone, who art our sole support and self 
existent Lord, the vessel of safety in the ocean of existence, do we seek 
refuge. 87 

In the above two instances, there is a glorification of the one supreme being in a 
most rythmic language. The devotee is invoking the supreme with a single minded 
devotion seeking His refuge. 

wfe ST&FI *T^8 I 

I I 

O mother Durga, the remover of miseries of devotees, thou art the saviour 
of the poor and the helpless. Thou art the protector of those oppressed by 
desire and sticken with fear. Thou art the refuge of the afflicted. Thou art, O 
mother the goal and the giver of emancipation. Thou art the saviour of universe, 
do Thou protect us, to Thee I bow ," 88 
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Here, the Goddess Durga is extolled as supreme mother who removes all 
miseries and therefore the devotee ardently prays for protection. 

From the above examples, it is clear that the tantric works are not only 
manuals of magic and upasana but are also collections of best stotras. Thus 
Stotra literature is enriched by Tantric Stotras. 

STOTRAS IN INSCRIPTIONS: 

Mention must be made of the inscriptions which also contain Stotras. 
Probably, the purpose of inserting stotras in inscriptions is to retain the religious 
ideas and thereby cultivate devotion among the people at large for longer 
period. 

There are ample references to the inscriptional Stotras, i.e. the 
Ranasamarasimhaprasasti, Kulottungachola's danapatra, Nepal kings 
Siddhanrsimha mailaprasasti, King Jayadevas prasasti, Vijayanagara King 

Prataparaja Wodeyars Mallavaram Sivatemple, Kuruksetra etc. 89 

/ 

An instance from inscription of Mallavaram Siva temple can bring out the 
characteristic features of Stotras in inscriptions. 

" Glory to the supreme being Siva, who is without cause, though He is the 
cause for creation, sustenance and destruction. May He be the object of our 
desire who himself is the destroyer of cupid. He who is the abode of virtues, 
remover of illusion, creator of wonderful things, perfect, unique, may that 
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supreme god be victorious" 90 

In the above verse Lord Siva is eulogized in a beautiful language through 
opposite rhymes, in the expression as «bK% and I This 

may be an instance of Virodhalankara. One more instance from Malava king 
Adityadevas Prasasti may be presented ; 

cts n tag tam I I 

"May Lord Siva in the presence of whom the heavenly nymphs are 
constantly engaged in dancing to the accompaniment of the delightful sound of 
tabor played by Nandi's hand and to the charming songs of the divine singer 
Tumburu bring good to you all ." 91 

One more beautiful example may be given to bring forth the poetic value 
of the inscriptional Stotras ; 

wife (^^rfcOi^s l 

SRcTSlt ^ T TFrnf^f§(teHF5)^#T§ I I 

/ 

Lord Visnu who is inseparably associated with Goddess Sri, is victorious 
who is the fire of the annihilation to the eyes of demons and sudarsana (charm- 

O'*) 

ing or holding sudarsana cakra ) to the eyes of the virtuous ." 

The poetic value of this verse is heightened by bringing the Ullekhuluhkara 
in the above verse. 
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IMPORTANCE OF STOTRAS: 

As it is since time immemorial the Vedas, the Puranas, philosophers and 
religious teachers have laid emphasis on the importance of stotras promoting 
inherent bliss in man's life. The seer of the Vedas knew stotra as the best 
approach to God and best offering to God. 

A well-known note from the Visnusahasrariama declares stotras are the 
best approach to almighty God; 

fc[WJ I 

" By praising and praying the only God of universe, Visnu, one surmounts 
all miseries". 

T.V.Viswanath Aiyar in his article rightly says "God is our source and 
sanctuary. The need for God expresses itself in prayer. True prayer is not a 
petition for benefits asking this or that . It does not consist in dry and dreary 
and mechanical recitation of words whose purport we do not understand. 

The purpose of prayer is to find relief from the heart-aches of life by the 
pouring of our troubles and tribulations to one who can give ear to them and who 
alone, we believe can heal them. 

As the ndble Laureate Alexis carrel says ; " prayer gives us strength to 
bear cares and anxieties, to hope when there is no logical motive for hope, to 
remain stead fast in the midst of catastrophies.”. 

If anything man's prayer must really be he should be helped to shake of 

his pride control his mind, restrain his senses and enable to have an expansive 

feeling of love and concern for all beings, so as automatically to attain peace or 

94 

mental peace and freedom from destruction." 
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The above noticed value of stotra is heightened by Sankaracarya in his 
commentary on Visnusahasrariama ; 

f% ? 

SaiRTC I 

" What is the ground of superiority of this adoration in the form of the 

hymn? Its superiority over the other kinds of yajnas consists in the following 

points in its favour. It does not involve injury to a being in the form of 

sacrifice, it is an AAiqisayaga, for doing it you need no collection of men, money 

or observe any particular time, place or procedure ". 95 

Whoever composes Stotra texts may be regarded as religious reformer of 

soceity. Since his mind works at the betterment of the soceity. Hence, they may 

be called psychologists too ! Dr.Piott opines "the greatest guides in the field of 

religion have always been the best psychologists. " 9<S 

The value of Stotra or prayer may be summed up as below ; 

" This approach of soul towards the divine with its definite, conscious 

experience of the divine presence, is seen in the distinctive excercises and 

practices of devotion. These are infinite in variety but primacy must be given to 
97 

prayer". 

So, from this brief survey of stotras it is evident that the stotras in early 

ages viz., Vedic stotras are simple sublime and pure in form. Stotras show the 

development in the Upanigadic period with philosophical significance and 

poetic excellence. During the epic and puranic age, stotras attained full-fledged 

form and there is all-round development. More precisely " the cult of Bhakti is 

adumbrated in the Vedic hymns and partly developed in the Upanisads It 

98 

blossoms forth in epics and later devotional literature". 

Thus stotras which have been developed right from Vedic times have 
formed glorious literature enriched and enlivened by the great personages. 
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CHAPTER - II 

Date, Life and Works of Madhvacarya 

Madhvacarya is the foremost propounder of the Dvaita sohool of vedanta. 
His life history and his achievements have been narrated bv 
Narayanapanditacarya, son of Trivikramapanditacarya, one of the great converts 
to Madhvacarya’s fold, in his biographies poem Viz., Sumadhvavijaya 1 Which 
has been accepted as the authentic source book by old and new scholars. 
Madhvacarya’s Date, birth and parents : Madhvacarya, the saint 
philosopher was bom in the year 1238 A. D ; to be exact, the date of his birth is 
the tenth day of kuklapaksa of the month of Ashwina. Dr.B.N.K.Sharma, 
regarding the date of Madhvacarya writes; “There has been a controversy within 
the limits of a century or so, over the date of Madhvacarya. Both ‘the 

traditional’ date of birth : 1199 A.D claimed for him on the authority of a 

/ 

passage in his Mahabharata Tatparya Nirnaya (xxxii,131) and the date Saka 
1040-1120. proposed in some of the geneo-chronological tables of the Uttaradi 
and other mutts, have now been set at rest by the discovery and publication of 
the inscription of Narahari Tirtha (particularly the one dated saka 1203) - a 
direct disciple and second “Successor” of Madhvacarya on the “P/fAa”. The 
evidence of these inscriptions shows that Narahari was in Kalinga between 
1264-93 A.D. It appears also that he was prime minister of the kingdom between 
1281-93. If the statement of the Mahabharata Tatparya Nirnaya then, were to be 
taken in its literal sense, Madhvacarya would have lived up to 1278 only, as he 
is traditionally assigned a life of seventynine years (see Anumadhvacarita of 
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Hrsikesa Tirtha). Now according to the uniform testimony of the Mutt lists, he 
was succeeded by Padmanabhatirtha, who remained on the pitha for seven years 
; and after him by Narahari who occupied the pitha for nine years. According to 
this view, Narahari would have come to the pitha in 1285. But the evidence of 
inscriptions shows he was still in Kalinga in the years 1289, 1291 and 1293. 
The obvious inference from these facts is that he could not have come to the 
pitha till after 1293. It cannot be supposed he was allowed to be minister of 
Kalinga and to occupy the pitha at one and the same time, between 1285-93. The 
mutt lists agree in placing his demise in the cyclic year of Srimukh. These two 
facts show that, that event cannot be placed before 1333 A.D. Calculating back¬ 
wards from the recorded year of Narahari’s demise, we arrive at 1317 ( Pihgala ) 
as the date of Madhvacarya’s exit from the world. Assuming that tradition is 
correct in placing his birth in Vilambi, we get 1238 A.D. as the year of his birth. 

This agrees very well with the evidence of the inscriptions of Naraharitirtha, the 

/ ^ 

terms of one of which ( SriKurman 1281 A.D) imply that Madhvacarya was in 

flesh and blood at the time. 

1238-1317 A.D. thus appears to be the most satisfactory date for 
Madhvacarya. The relevant materials bearing on this question have been brought 
together and discussed by me in two papers on the subject contributed to the 
AUJ(Vol. iii, 2 and V, 1) and to them further attention is invited, other theories 
on the subject have also been examined and reputed there. 

Recently, however, Mr. Shingre of Poona has tried to re-open the date of 
birth 1199 A.D. corresponding to that of the Mahabharata Tatparya Nirnaya verse 
and reconcile it with the epigraphical data by resorting to the device of 
extending Madhvacarya’s span of life from 79 years (as traditionally accepted) 
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to 94 Z% years. 

His new date 1199-1294 is open to the following objections : i) It extends 
the life of Madhvacarya arbitrarily ii) It flouts the accepted traditions among 
Madhvacarya mutts about the cyclic years Vilambi and Pingala, being the years 
of birth and exit of Madhvacarya iii) The dates accepted by Shingre for 
Madhvacarya’s successors down to Ramacandra Tirtha, similarly conflict with 
the cyclic data accepted for them in the Uttaradi and Raghavendrasvami mutts , 
which have a common ancestry upto him iv) The cyclic data of Vilambi and 
Pingala for Madhvacarya, are endorsed by the Anumadhvacaritam attributed to 
Hrsikesa Tirtha, a direct disciple of Madhvacarya v) These and the date for the 
successors of Madhvacarya, are endorsed by the Gurucarya vi) Shingre him¬ 
self accepts the number of years of pontifical rule traditionally assigned to the 
various pontiffs up to Ramacandra Tirtha (and beyond) without any 
independent proof and which are calculated only on the basis of the cyclic data 
handed down by tradition and preserved in old hagiological works like the 
Gurucarya. If their evidence is reliable for the successor of Madhvacarya, it 
should be equally valid for Madhvacarya, vii) Antedating Madhvacarya lo 
1199-1294 would seriously complicate the question of the date of the 
Aksobhya-Vidyaranya disputation on Tattvamasi to an extent that may even 
threaten its historicity and fail to explain why none of the works of so great a 
commentator on Madhvacarya , as Jayatirtha has been cited in the chapter on 
Purnaprajna Darsana in the Sarvadarsana Samgraha, which could not be dated 
before 1360, as Vidyaranya (1302-87) would hardly have been twenty years of 
age if his debate with Aksobhya took place in 1321 instead of in 1365 when he 
would be much older and of a proper age for it. For all these reasons. 


Rarest Archiver 



1238-1317, would remain the last word on the subject. 

So, from the above account, the date and life span of Madhvacarya can be 
concluded and get declared that, 1238 and 1317 are the dates of advent and exit 
respectively and he lived about seventy nine years. 

Madhyagehabhatta, a versed scholar in different branches of Sanskrit 
learning had no issues for long time. As such he with his wife Vedavati 4 performed 
the vows like Payovrta 5 etc., and served lord Anantesvara for many days. At last 
the couples was blessed with an offspring. It is none but Madhvaoarya only. 6 The 
happy parents named newly bom child as Vasudeva in the naming ceremony. 

Even as a child Vasudeva showed signs of his extra-ordinary intellectual 
faculties. The father Madhyageha commenced teaching alphabets and continuing 
next day, he wrote the same letters; in the mean time Vasudeva asked his father 
why repeat the same letters tutored the other day ? why not proceed ahead ? and 
the father realised the child’s innate intelligence. Such was the intelligence of 
Vasudeva. 8 

Once Vasudeva, yet a small boy, disappeared from the house and went to 
neighbouring forest, Kudavoor, though warned by passers by no to go, since it 
was thick forest with wild animals, but the fearless Vasudeva moved ahead not 

i 

listening to them. There Vasudeva worshipped Narayana and stayed at Siva temple 
of Bannanje, a small village near Udupi. The distressed Madhyageha at last found 
Vasudeva at lotus feet of Lord Anantesvara and the father shedding tears of joy, 
asked his son “who accompanied you all the way ^ ^ I 

Vasudeva with fascinating eyes told in faltering tone ‘supreme Narayana was my 
companion”. 9 The anxious father bowed to Anantesvara earnestly and 
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prayed for protection. This shows courage and fearlessness of Vasudeva. 

The boy, Vasudeva was possessing the supernatural power by birth. One 
day towards the close of sport, a rich man who had sold a bull to 
Madhyagehabhatta, come to him asking for money. Vasudeva understood the 
pitiable conditions of his father and gave a few tamarind seeds to that rich man 
instcud of coins. The rioh man returned saying that, he had received the money 
from Madhyagehabhatta. 10 

./ 

On the another occasion, a brahmin of Mudinaya family viz., Siva was lec¬ 
turing a mythological story to large public assembled. But his narration was not 
in tune with its purport. Young Vasudeva, sharp at discussion observed this and 

unhesitatingly spoke to him; O Narrator, the story described by you is different 

/ 

from the purport of the great seers like Vyasa, Suka etc., Thereafter, Vasudeva 
spelled the true meaning of it and was honoured by the wonderstruck public. 11 
In physique, Vasudeva was endowed with extra ordinary look and energy 

Madhvacarya’s Upanayana and Early studies: 

Vasudeva was taught the sacred OM and Gayatri regarded as the essence of 

12 

the Vedas in the thread oeremony at his age of eight years. In no time Vasudeva 
mastered the Vedas, Vedangas and all the branches of knowledge. He was very 
quick in mastering what he was taught. 

Once in a certain lecture his father, Madhyagehabhatta was elucidating the 
names of various trees, noticing that he dropped the meaning of Likucha, he boldly 
asked his father in the audience but afterwards, seeing that the father did not come 
out with the meaning, he himself narrated the meaning. This shows his 
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miraculous sportive activities. 14 

Being eager of spreading the true philosophy on the earth he went in search 
of his spiritual teacher. As Vasudeva had no interest in worldly pleasures and 
very much interested in the worship of Lord Visnu, he thought that the path of 
sanyasa only would help him in the accomplishment of his goal. At last 
Vasudeva could get his teacher by name Achyutapreksacarya an ascetic at 
Sivelli. 15 

Though Achyutapreksacarya had studied well the works on the Advaita 
vedanta he had no belief in it, because he was advised by his preceptor not to 
follow the Advaita siddhanta, but, to worship Lord Narayana to acquire eternal 
bliss. In the words of Narayanapanditacarya. “Oh Achyutapreksa the close 
observer of rigorous vows, never beleives the baseless and irrational doctrine 
propogated by the Mayavadins. I am Paiabrahma. There is nothing else other 
than me. I can realise this (perfect identity) after the dawn of real knowledge” 16 
and, 

“ Since the identity of jiva and Paramatma decreed by the Mayavadins for 
contemplation of their followers was experienced neither by my preceptor nor 
his predecessors, objure this object doctrine “Oh! gentle natured Achyutapreksa 
serve with great delight Lord Mukunda, the bestower of bliss for the attainment 
of supreme knowledge. . 

Thenceforth Achyutapreksa started worshipping Lord Anante^vara at 
Udupi, one day Lord Anantesvara entered a person and said to Achyutapreksa 
‘you will know me through an eminent disciple who will approach you in the 

1 o ^ 

near future. At this juncture Vasudeva approached Achyutapreksa and requested 
to accept him as his disciple. 
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Having heard that their son Vasudeva had become the disciple of 
Achyutapreksa and was about to accept Sanyasa, his parents rushed to Udupi 
and tried their level best to divert the decision of Vasudeva. At last they 
entreated him earnestly, went round him and bowed. Vasudeva converted this 
situation in his favour and said that bowing down by the elders to the younger 
ones is not commendable, yet as elders could prostrate before the ascetics only 
though younger by age. Lord has propelled you both to give me permission to 
accept Sanyasa. At this his parents, Madhyagehabhatta and Vedavati had to 
remain silent. 

Off course, Vasudeva promised his parents that he would not accept 
Sanyasa till another responsible person could be assigned the duty of lookingafter 
them. Surprisingly in course of time Madhyageha couple begot another son, who 
also in future become a disciple of Madhvacarya, and took Sanyasa by name 
Visnutirtha. 19 After some days Vasudeva approached his mother, to get her 
permission for accepting Sanyasa. As she was not willing Vasudeva frankly said 

that he would not see her face if the permission was not given, this made the 

— 20 

mother to permit the son to accept Sanyasa. 

Dedicating all his belongings and his previous deeds to Lord Narayana. 
Vasudeva had undergone the several religious acts to be performed at different 
intervals and then he become a Sanyasin at the hands of Achyutapreksa who 
honoured his disciple by giving him the befitting tftlc Purnabodha or 
PUmaprajna 21 

Madhvacarya’s accepting Sanyasa was not born of any lack of amenities 
but it was all-consuming passion to serve the cause of the Lord that made him to 
take Sanyasa. Forty days after initiation into the ascetic order, Madhvacarya 


Rarest Archiver 



G4 


22 

engaged in a debate and vanquished the rival in disputation. 

Once Purnaprajna began to listen with reluctance, to his preceptor’s 
lectures, on the Istasiddhi of Muktatman. The Acarya picked up as many as 
thirtytwo defects in the opening verse itself. This infact annoyed his teacher 
but at the same time his teacher was overjoyed to see an extra-brilliance 
inherited by Madhvacarya,and he expressed his disability to teach Purnaprajna. 
In order to make more known to the public Madhvacarya’s mastery over 
Vedavyasa’s methodology of sastric texts, Achyutapreksa asked Purnaprajna to 
narrate a prose part of the fifth book of the Bhagavatapurana which is a 
formidable crucial text of scholarship. Accordingly Purnaprajna reeled of the 

O A. 

passages with perfect accuracy. Such was the unique scholarship of 
Madhvacarya. 

Being convinced of Madhvacaryas conpetence Achyutapreksa coronated 
him on the throne of supeme vedanta empire. 25 He was called Anandatirtha 26 
Anumanatirtha, 21 Sukhatirtha 28 and Sammodatirtha 29 , each of the above names 
speaks of special qualities possessed by him. 

Madhvacarya, confronted and defeated arrogant Scholars viz, Vadisimha 
and Buddhisagara by his undefeated logic. Then Madhvacarya, took south¬ 
ern tour; while returning to Udupi, on the way he happened to see the gathering 
of scholars. There took place debate beween Madhvacarya and others. 
Madhvacarya expounded a certain hymn from the Aitareya branch of Rgveda. 
The meaning of the hymn was challenged by other scholars and another meaning 
was suggested by them. Madhvacarya no doubt accepted their meaning but hinted 
that there are three meanings for the Vedas, ten for the Mahabharata, and a 
hundred meanings for the Visnusahasranama . 31 Being asked by the scholars 
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assembled there narrated a hundred meanings of the first term Visvam on the 
basis of grammar, which could not be understood and repeated by the gathered 
scholars. 

Madh vacary a’s recitation was staggering in its perfection. Thus in many 
debates Madhvacarya exhibited his astute knowledge of grammar in explaining 
the words. His exposition was to the point, he did not beat about the bush and his 
elucidation was not torture-some. Madhvacarya’s pronounciation was loud and 
clear and substantiated by scriptural texts. 

Madhvacarya desired to visit and worship Lord Vedavyasa at Badari (Uttar 
pradesh). Having obtained the permission of his preceptor, Madhvacarya left for 
Badari and submitted unto Him, Lord Vedavyasa, his commentary on the 
Bhagavadgita , his first work. Madhvacarya had written originally in the opening 
verse i,e according to his capacity srRfdcfr but a voice that came from Lord 
Vedavyasa asked Madhvacarya to correct it into a little 32 This work is then 
approved by Lord Narayana and was regarded as highly authoritative. 

The seventh canto of Sumadhvavijaya, describes the divine personalities 
of Madhvacarya and Vedavyasa. Madhvacarya had having a unique personality 
possessing spiritual power. He is described as an embodiment of all thirty-two 
characteristics of a perfect man. When Madhvacarya met Vedavyasa, the atten 
tion of the saints surrounding Vedavyasa was drawn towards Madhvacarya. It 
was but natural for them to say that, this personality could not be anyone else 
than Caturmukh Brahma or Mukhya VayuP Sage Vedavyasa was an incarnation 
of Lord Narayana himself. Madhvacarya observes the marks of holy Dhvaja, 
Padma, Vajra, and Ankush on Vedavyasa’s feet. The dust of his lotus feet was 

i 

craved for even by gods. The meditation on such holy feet would certainly 
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bless with the salvation of sarupya-type, such was the personality of Vedavyasa 
as Seen by Madhvacarya. 

When Madhvacarya went to upper Badari, the other dwelling place of 
Vedavyasa in the form of Lord Narayana. The latter asked the former to write 
the suitable commentary on the Brahmasutras. Madhvacarya, humbly accepted 
his order. 

Thereafter Madhvacarya composed Brahmasutra- Bhasya refuting all the 
twenty-one commentaries, which were written already on the Brahmasutras. 
Giving out the correct meaning of the Brahmasutras with the suport of scriptural 
evidences, Madhvacarya upheld Lord Visnu as the supreme Brahman with the 
countless virtues without any blemishes. 

After leaving Anantamatha on his return journey, Madhvacarya reached 
the banks of Godavari. There he defeated the scholars viz; Sobanbhatta and 
Samasastry in vedantic debate who afterwards become his wellknown disciples 

^ /r 

by the names of Padmanabhatlrtha and Naraharitirtha. 

Madhvacarya’s commentary on the Brahmasutras is so significant that after 
digesting it Sobanbhatta stopped reading all the commentaries and he defeated 
many scholars in many assemblies. The example given by Sobanbhatta to 
show the value of Madhvacarya’s commentary is worth seeing. A conch twisted 
to the rightside, if worshipped, is beleived to bring wealth and prosperity. In the 

s 

example given by Sobanbhatta, a lime maker once come across such a holy 
conch. As he was ignorant about it, he tried to reduce it into powder for 
preparing lime but he threw it away since he could not do so, some person got 
the conch sold it and made money out of it, but the king who got the conch, 
worshipped it daily and in notime became prosperous. This example throws much 

Olh 

nS 
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light on the importance of Brahmasutra Bhasya of Madhvacarya. 

» 

Madhvacarya also preached the importance of wearing the marks of Sankha, 
Chakra , etc which is being observed by Madhvaites even now. For the well 
being of the soceity Madhvacarya performed sacred installation of Lord Krsnas 
statue at Udupi. 

There after while travelling once along with his disciples Madhvacarya, 
was asked by the ruler called Isvaradeva, to dig the ground for constructing a 
water tank. Madhvacarya asked the ruler to show him how to dig, the ruler who 
started digging to show the method of digging, could not stop digging the ground 

__ -in 

till evening. In the meantime Madhvacarya contiued his journey. This inci¬ 
dence speaks of Madhvacarya’s divine power. Also it indicates that, if a man of 
higher calibre is ordered by a person lower in inherent capacity, the work of the 
latter befalls him in a difficult situation. 

In another incident when Madhvacarya and his disciples were going through 
the forest, robbers tried to catch hold of Madhvacarya and his disciples but at 
the same time Madhvacarya and his followers appeared to them like big stones, 
thus robbers got disappointed. 40 Such incidents are many which took place 
during the life of Madhvacarya. 

Great Acarya, Madhvacarya visited Badari for the second time to have 
the holy darsana of Lord Vedavylsa, there. Madhvacarya was ordered by 
Vedavyasa to write Mahabharata Tatpary Nirnaya (MTN) bringing out the true 
essence of the Ramayana and the Mahabharata. Carrying His message, 
Madhvacarya came down to Hrsikesa, where god Rudra himself disguised as 
brahmin offered hospitality to Madhvacarya. 

Once Madhvacarya happened to visit Goa where he exhibited his 
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digestive power by eating four thousand bananas and by drinking thirty pitcheres 
of milk offered by a brahmin. 41 Taken a back by the miracle the ruler put 
Madhvacarya under heavy guard but Acarya disappeared from the vision to the 
shock of the ruler. All these incidents show that he was an incarnation of Mukhya 
Vayu. 

After coming back from the second trip to Badari, Madhvacarya started 
propogating the true philosophy by way of giving many discourses to the devout 
public, his logical arguments culled from the Vedas, the Upanisads and the 
Purahas made his philosophy much convincing for the laymen and scholars alike. 
Infact Madhvacarya’s Tattvavada spread throughout the country as a sharp blow 
against Advaita siddhanta. 

In the thirteenth canto of Sumadhvavijaya Madhvacarya is described as 
being honoured by king Jayasimha, 42 who has recovered Madhvacarya’s stolen 
library from the Mayavadins. Being invited by the king, Madhvacarya was taken 
in procession with his disciples. King Jayasimha seeing the procession got off 
his vehicle at a distance and approached the Acarya with reverence and 
prostrated before him. A crowned king was saluting an uncrowned one, this is a 

A 1 

rear sight indeed. 

Once Madhvacarya started giving discoures on the Brahmasutra, in 
AmaraJaya temple near Visnumangala where Trivikramapandita well versed in 
all sastras met Madhvacarya with an intention of having a debate with him. This 
discourse lasted for fifteen days. Madhvacarya did not get scared by any 
argument of Trvikrama. He refuted all contentions of Trivikrama and established 
the philosophy of Tattvavada on the basis of scriptural statements. 

At last Trivikrama had to accept his defeat before Madhvacarya and 
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prostrated at his lotus feet and humbly requested to accept him as his disciple. 44 

Than Madhvacarya expounded to him the essence of Brahmasutrabhasya 
Being asked by Madhvacarya, Trivikrama wrote a gloss on the 
Brahmasutrabhasya viz- Tattvapradipa, a monumental work on Madhvacarya’s 
Tattvavada. More than fifteen verses from the fifteenth canto of the 
Sumadhvavijaya record a list of Madhvacarya’s works, which are thirtyseven in 
number collectively called Sarvamula. 

After the death of his parents, Madhvacarya’s younger brother who was 
looking after his parents was initiated into ascetic order with the name Visnutirtha 
by Madhvacarya. For the work of propogation of the philosophy of Tatvavada, 
Madhvacarya choose eight youths enodowed with all auspicious qualities for 
asceticism and well versed in all sastras and initiated them into ascetic order , 
then they became heads of eight mutts at Udupi. They are; 

i) Hrsikesa Tirtha;- PaJimaru mutt 

ii) Narasimha Tirtha;- Adamaru mutt. 

iii) Janardana Tirtha;- Krsnapura mutt. 

iv) Upendra Tirtha;- Puttige mutt. 

v) Vainana Tirtha;- Sirura mutt. 

Vi) Visnu Tirtha;- Sode mutt. 

Vii) Rama Tirtha;- Kanur mutt. 

Viii) Adhoksaja Tirtha;- Pejavara mutt. 

As found in the Sampradayapaddhati of Hrsikesatirtha (1250-1330) an 
account of these eight heads, runs as follows; 

TOT^eratstf *^9^5^ 3<*T softer 3% I 

*#cT rTjJifiT #3 I 
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‘Madhvacarya, the third incarnation of Mukhyavayu gave to the first 
disciple, Hrsikesatirtha, the idols of Lord Rama with Sita-Laksmana. Then, he 
presented the idol of Kaliyamardana an epithet of Lord Krsna to the second 
disciple Narasimhatirtha. 

«ftfal*T t «ft feTw^fw ^ I I 

‘Similarly, Madhvacarya gifted another idol of Kaliyamardana Krsna to 
his third disciple by name Janardanatirtha, the idol of Vitthala to the fourth dis¬ 
ciple- Upendratirtha, another idol of Vitthala to the fifth disciple Vamantirtha, 
and the idol of Bhuvaraha to Visnutirtha. 

stopfer l 

sftf^T «ft aft 11 

‘Similarly, Madhvacarya presented the idol of Nrsimha to the seventh dis¬ 
ciple Ramatirtha, another idol of Vitthala to the eighth disciple Adhoksajatirtha 
and the idol of Ramachandra to Padmanabhatirtha, the senior most disciple. 45 

Now Madhvacarya’s mission was completed, at the age of seventy nine, 
he disappeared from philosophical scene on the ninth day of Suklapaksa of 
Magha in Pingala while expounding the secrets of the Aitarpya upanisad in the 
midst of different distinguished disciples. 46 

Madhvacarya as a divine personage : 

Madhvaites are having strong religious belief that, Madhvacarya belongs 
to the lineage of Trinity of Vayu , wind god i.e. Hanuman, devotee of Lord 
Rama, Bhima, devotee of Lord Krsna and thirdly Madhvacarya, devotee of Lord 
Vedavyasa. This belief has a strong basis of many scriptural references. 
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Regarding the incarnation of Vayu, a famous historian of Karnataka opines. 
“Madhvacarya was the embodiment of prodigious physical, intellectual and 
spiritual strenght. He has been rightly considered as the very incarnation of Mukhya 
Vayu”. 48 

Supporting the above view Dr. B.N.K.Sharma says; 

“As at the conclusion of his Bhlsyas on the Aitareya, Taittiriya and 
Chandogya upanisads and the Brahmasutras, Madhvacarya claims here also to 
be an avatara of Mukhyavayu and calls two sets of passages to witness. These 
purport to be a paraphrase of the Balithasukta. (R.V.I 141) on which he has 
taken his stand in support of this claim. The first set of passages from- ^ 

to ^ ^ is found. Quoted from a work called Sadbhava the 

source of the other being left unspecified in the Chandogya Upanisad Bhasya. 
But in Trivikrama's Tattvaprdipa the two sets of passages have been ascribed to 
the Yajusamhita and Btiavavrtta respectively. The claim of identity of Vayu is 
made in eleven out of thirty seven works of Madhvacarya. 49 

This proves that the belief that Madhvacarya was an incarnation of Mukhya 
Vayu is not unfounded. It is right to consider him as incarnation of Mukhya Vayu. 

Works of Madhvacarya : 

Being religious reformer and founder of a new trend in philosophy, 
Madhvacarya contributed a lot to philosophical literature by his works. The works 
of Madhvacarya are thirty seven in number, conglomeration of which is called 
SarvamuJa. 50 

The thirtyseven works of Madhvacarya can be classified under seven heads ; 
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A) Commentaries on the Rgveda and on the Upanisads; 

1) Rgbhasya 

2) Isavasyopanisadbhasya. 

3) Kenopanisadbhasya. 

4) Kathopanisadbhasya. 

5) Prasnopanisadbhasya. 

6) Mundakopanisadbhasya. 

7) Mapdukyopanisadbhasya. 

8) Taittiriyopanisadbhasya. 

9) Aitareyopani$adbhasya. 

10) Brhadaranyakopani§adbhasya. 

11) Chandogyopani$adbhasya. 

B) Commentaries on the Brahmasutras; 

12) Brahmasutrabhasya. 

13) Anuvyakhyana. 

14) Brahmasutranubhasya. 

15) Nyayavivarana. 

C) Commentaries on the Bbagavadgita; 

16) Gitabbasya. 

17) Gitatatparya. 

D) Commentaries on the Mahabbarata and the Bbagavata. 

18) Mahabharatatatparyanirnaya. 

19) Bhagavatatatparya. 
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E) Monogrnphs; 

20) Pram an a laksana. 

21) Kathalaksana. 

22) Upadhikhandana. 

23) Mayavadakhandana. 

24) Prapanchamlthyatvanumanakhandana. 

25) Tattvasamkhyana, 

26) Tattvaviveka. 

27) Tattvodyota. 

28) Visnutattvavinirnaya. 

29) Karmanirnaya 

F) Religious poems and minor works 

30) Yamakabharata. 

31) Nrsimhanakhastuti. 

32) Dvadasa Stotra. 

33) Krsnamriamabarnava. 

G) Religious tracts; 

34) Sadacarasmiti. 

35) Tantrasarasaihgrah. 

36) Yatiprapavakalpa. 

37) JayantTnirnaya. 

These works have been enlisted in the Granthamalikastotra of Vyasaraja 51 
Let us see brief summary of Madhvacarya’s works. 

A) Commentary on the Rgveda and on the Upanisads. 

1) Rgvedabtiasya : The Rgveda, oldest literature of the universe is supposed to 
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be prime source for the Indian philosophy, since philosophy responds and 

develops associated with literature. 

Madhvacarya, wrote a commentary on Rgveda with philosophical basis 
To Madhvacarya, there is much philosophy in Vedas, and it is revealed when we 
look at it from proper point of view. The popular view about the Vedas is that 
they only sing the praises of greatness of different gods, and as such, the Vedas 
formulate the ritualistic content. But according to Madhvacarya, besides the ritu¬ 
alistic approach the Vedas have some higher aim of giving philosophical con¬ 
tent. 

Rgbbasva is a commentary on the first three adhyayas of the first astaka 
(1,1 to 40), Madhvacarya views the whole of the Rgveda as an essential theosophic 
document and his interpretation is shown to be supported by the Bhagavadgita 
and Upanisads , Thus Madhvacarya views the entire sacred literature through a 
pair of vcdantic spectacles. A unique nature of the Rgvedabbasya is its tliree fold 
interpretation i,e ; 3fTf^fcfcj> and 

The first interpretation, one, is more or less in agreement with 

that of Sayana and other Vedic commentators. The second Sfiflflfctcb interpreta¬ 
tion, is rather mystical by which a hymn is praise of a particular deity is refered to 
a particular form of supreme Visiju presiding over the act for which the deity in 
noted. This type of interpretaion is based on the doctrines of in 

Braliman. The final or dhWH line of interpretation exhibits philosophical relation 
between Jiva and Brahman and centres round it, for ex; the opening mantra of the 
Rgveda may be quoted here 

I WtrTTT 7rTOI?m I 

In the line of Adhibhoutika interpretation this mantra means that, the god 
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fire is the first to be worshipped in the sacrifice. Adhidaivika interpretation 
reflects that the supreme being dwelling in the fire is praised under the same 
name of Agni. This is otherwise called yogic interpretation finally, Adhyatmic 
interpretation unfolds that in the realm of the inward sacrifice of knowledge the 
supreme Brahman is lauded as hotr of the right kind of rapproachment between 
the senses and one’s external environments. Agni is understood as the immanent 
guide that controls the consuming fire of eternal reality by the flame of the 
intellect, Dr.B.N.K. Sharma opines, “the three fold interpretation of Vedic texts 
elaborated by Madhvacarya has its parallel in the western tradition, of 
scriptural interpretation Prof. Basil willey in his ‘seventienth century Back 
ground’ points out that the allegorical method of scriptural interpretation was 
developed by philo Judaeus (20 Be -45 AD). Madhvacarya does not criticise 
any interpretation of earlier Vedic commentators yet, he indeed differs from many 
of such commentators in giving Adhyatmic interpretation to the hymns too. 
Upanittadbhanyas: Upanisads arc very simple in cine sense and are very 
complex in another. Upanisads give a lucid exposition of the fundamental 
questions of philosophy in simple dialogues with fascinating illustrations The 
problems that are chiefly dealt with in upanisads are; 1. The nature of Ultimate 
reality or the central principle of the universe; 2. Cosmology or the process of 
creation. 3. The nature of soul and its psychological status. 4. Importance of 
knowledge, meditating and other means of spiritual statement; 5. The nature of 
liberated state. The principal passages that deal with these main issues could be 
easily identified and their purport could be broadly understood. But when one 
proceeds to check up each and every passage on these problems, one will meet 
with a number of paradoxes. The central principle is sometimes described as 
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devoid of any attribute and some times as possessing a number of attributes. 
The ritualistic activities arc some limes glorified and some times censured. The 
process of creation is described differently in different places. The nature of the 
first cause is described differently in different places. The individual soul and 
the universal self are described as distinct in some places and are mentioned as 
identical in another. This baffles a reader. The terminology and illustrations are 
so flexible that these can be mended either way. This makes the understanding 
of upan§adic thought difficult. 

Further, Upanisads have a multiple approach towards their problems. 
Metaphysically upanisads are in search of reality, theistically in search of God, 
ontologically the first cause, psychologically the subject and his psychic states, 
epistemologically these search both the subject and the object, mystically the 
transcendental. These approaches are interwoven in many passages, dialogues, 
illustrations and questions. This has made upanisads very complex documents. 
However, a careful analysis of these aspects in the respective passages and a 
proper appraisal of the illustrations given will help one to understand upanisadic 
thought from each point of view. Metaphysics, psychology and mysticism are 
the three dimensions of upanisadic thought. 

2) Isavasyopani§adbhasya: The Isavasyopanisad is at once exoteric as it 
attempts a synthesis of the practical values of life and esoteric as it reveals the 
highest goal of life in the best possible way. This is the only upanisad which is 
a part of the samhita; other upanisads are distinct, and are generally attached to 
various branches of the Vedas. This upanisad is also called ‘ samhitopanisacT 
for it constitutes the fourtieth chapter of the Vajasaneya samhita or the white 
Yajurveda. 
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The Isavasya upanisad gives stress to the immanence of God, advocates 

* 

active life, cautions to avoid wrong knowledge and contains a beautiful prayer 
to God. The extra ordinary nature of God is brought out by mentioning the 
contradictory attiributes such as ‘He moves and does not move’. He is near and 
He is away. He is within and He is without; This is one of the methods of upanisads 
describing God. This has immense philosophical implication. 

3) Kenopanisadbhasya: (Talavakaraupanisad) 

The Talavakara upanisad is the second among the ten major upanisads 
recognized by the tradition as scriptures. This upanisad derives its name 
Talavakara as it belong; to the Talavakara Brahmana alias Jaiminiya Brahman a, 
appertaining to the Sainaveda that sings the supremacy of the Highest Reality 

The Kenopanisad brings out the regulatorship of God. Our mind and senses 
are directed and regulated by Him. The problem of the comprehension of God 
who is Infinite, is also beautifully brought out here. To say that He cannot be 
known at all will make all philosophical effort fruitless. To say that lie is 
comprehended as any other object will reduce him to a finite object. Therefore 
the Kenopanisad informs us that He can be known but cannot be fully known. 
This is another method of describing God in upanisads. Isavasya description of 
God is metaphysical while Kena description is epistemological, Kena also 
informs the subordinate nature of other deities. 

4) Kathopanisadbhasya: The Kathopanisad a perspicuous and poetical 
upanisad, is one of the more widely known upanisads, as it expounds the highest 
philosophical dictums of the revealed scriptures through an interesting dialogue 
between young lad Naciketa and Yama, the god of Death. It belongs to the Kathaka 
branch of the Krsna Yajurveda or the Taittiriya school of the Yajurveda The 
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reason why it is ascribed to the Yajurveda is probably because the legend of 

Naciketas occurs in.the Brahmana (iii. i.8) of the Taittiriya Yajurveda ” 54 

The Kathaka upanisad contrasts the good and pleasant i.e Sreyas and 

Preyas in a graphic way and sets the tone of upanisadic ethics. Naciketa asks 

peace for his father’s mind by the first boon. He desires to know the sacrifice, 

later known by his name, by the second boon, and finally desires to know God 

by the third boon. These represent three well-marked stages in the spiritual 

progress. Keeping one’s mind free from anger and the like is the first step, 

performing activity with dedication to God is the second, and seeking the true 

knowledge is the last. The three boons represent these three stages. Kathaka 

also describes God in terms of contradictory attributes. It also describes Him as 

Asabda Asparsa etc. This negative description does not mean that He is Nirguna. 

He is only Prakftagunarahita or not contaminated with material attributes. Kathaka 

mentions the fact of God controlling the souls in the stage of waking dream etc, 

Kathaka explains yoga methodology. The metaphors of chariot, asvatthatree, 

fire and sparks are beautifully employed to bring home various philosophical 

points. The importance of God’s grace and a proper preceptor is expressly stated 

in Katha. 

*• 

5) Prasnopanijjadbhasya: The Prsna upanisad ascribed to the Pippalada sakha, 
is one of the classical upanisads and belongs to the Atharvaveda. Like the 
Ka{hakaupanisad this upnisad too has its discourses in the form of dialogue 

This upanisad is called Prasnopanisad or Satprasnopanisad as it consists 
of six questions put to sage Pippalada by his six disciples. And Pippalada’s 
answer to these questions form the substance of this upanisad. Though the 
questions asked vary from topic to topic,yet they are mutually related and con- 
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stitute the very essence of the vedantic teachings “These questions are arranged 
in a graduated scale of difficulty while the first question is the most general, the 
sixth is the most specific and particular; the first deals with the Macrocosm, the 
last deals with the God in man or the microcosm. 5 ^ 

The Satpfasnopani^ad explains the process of creation, stresses the 
importance of prana, describes the states of dream and deep sleep, mentions 
OM and Sodasakalapurusa. 

6) Mundakopanisadbhasya: The Mundaka upanisad belongs to the Atharvaveda 
and has three chapters, each of which, is divided into two sections. This tipunisad 
is so called for various reasons. 1) Each chapter of it is called Mundaka 2 ) The 
knowledge of this upanisad, like a Mundaka (razor) cuts off one’s ignorance; 3) 
It is perhaps so called after the tenth mantra of the sixth mundaka in which the 
sirovrta is enjoined. 

This upanisad distinguishes clearly the higher (para - vidya ) and the lower 
knowledge ( apara -vidya). Yet it is a synthesis of these two kinds of knowledge; 
in other words a synthesis of ritualism and metaphysics. As the upanisad itself 
states l naitada clrnavrato-dhita ’ (VI 11), its philosophy is too secret to be 
imparted to the unqualified rather, one who studies this upanisad must possess 
the required qualifications. 

7) Mandukyopanisadbhasya: The Mandukyopanisad gives a full exposition of 
the mystic singificance of OM. The states of waking, dream and deep sleep 
being regulated by Visva. Taijasa, and Prajna are explained in detail. The Turiya 
form is contrasted with other forms. Upanismls utilise the psychological set up 
during the states of walking, dream and deep sleep to evolve the concept of soul 
as distinct from mere psychological states. An analysis of these states is utilised 
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to explain the transcendental nature of God. Upanisads utilise the experience 
more frequently than logic to bring home their philosophical tenets. Psychology 
and epistemology are utilised more than logic and speculation. The Mandukya 
summarises the different views in respect of creation and finally states its own 
view. These are; 1) Creation is a modification or manifestation of Brahman. 
2) Creation is merely a projection, an illusion like dream or magic. 3) Time is 
the ground of all creation. 4) Creation is an out come of God’s will. It is the 
very nature of God to create. 

The upanisad rejects the first three views and affirms the fourth. As 
regards the purpose of creation also the upanisad rejects the two views; 1) it is 
for enjoyment ( bhogartha ) ii) it is a sport. The upanisad holds it is the very 
nature of God to create. God wills to create, and He wills because it is His 
nature to do so. 

The Mandukya upanisad is one of the three upanisads belong ing to the 
Atharvaveda. This upanisad like the Tsavasya upanisad is a profound collection 
of mystic teachings on Brahman symbolized as OM. This upanisad has gained 
much popularity as it posits an elevated explication of OM corresponding to 
the four aspect of Brahma, and as it contains the Mahavakya; Ayamatma Brahma. 
which contains an inspiring representation of the nature of Brahman to help genuine 
seekers to gain correct attitude to the study of the upanisads. 

This upanisad as it has come down to us consists of four khandas The 
significance of the very title of this upanisad has been brought out in the opening 
words of Madhvacarya’s commentary. It is, there in indicated that the upani$nd 
is handed down by God Varuna in the form of a frog ( Mapduka ). 56 


t 
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8) Taittiriyopanisadbhasya: The Taittiriya upanisad has its origin in the 
Aranyaka of the Taittiriya or Krsna Yajurveda . 57 The Taittiriya Ar any aka 
consists of ten prapathakas of which, the first six form the Karmakanda; the next 
three prapathakas constitute the three vallis or sections of the Taittiriya upanisad 

t 

viz, the Siksa, Brahma, and the Brgu. The tenth, the last prapathaka of the 
Taittiriya Aranyaka, forms a separate upanisad, the Yajhiki and the 
Mahanarayana upanisad. 

MadhVacarya's commentary on the Brahmasutras contains copious 
illustrations from the Taittiriya upanisad ; and this shows that the Brahmasutras 
are well in accordance with this upanisad. 

The Taittiriya upanisad is unique in more than one respect. The two 
important definitions of Brahman viz; satyam jnan am anantam Brahma and yato 
va imani bhutani jayante are found here. The five- layer- analysis of personality 
in terms of kosas is a unique contribution of upanisads to human thought. The 
physical, the psychic and the spiritual aspects of personality are delineated here 
These are not mere kosas but have a divine counter part. The process of 
creation is explained in this upanisad twice from two diffferent points of view. 
Atmanah akasah sambhutaja etc., is one account, and saccha tyaccha abhavat is 
another account. 

9) Aitareyopanisadbhasya: The Aitareya upanisad commences with an 
interesting remark that ‘the God is the path to lead to God’ ; He is the prime 
door and prime knower. He is truth and He possesses infinite attributes. This 
concept of God conveys His metaphysical as well as theistic aspects. No one 
should make any attempt to transgress the will of God, be away from God. 
Those who try to transgress His will miserably fail. 
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Transgressing God is of vnrios kinds viz, to deny Ilis very existence, to think of 
others as equal or superior to Him, to underestimate His prowess, to think of 
difference in His different forms, to think of defects in Him, to indulge in evil 
deeds etc.. These are different forms of atheism. Aitareya warns us not to he athe¬ 
ists in one or the other of these forms. 

The Aitareya declares that all words convey God. 'sarva rcab sane vetiah 
sarve gbosab ekaiva vyahrtib praqe eva prane r 4 cah iiyeva vidyaV The entire 
Veda conveys God. All hymns convey God. Here is a clear reference to the 
Sarvasabdavacyatva of God. The passages yato vaco nivartante etc only inform 
that God cannot be fully described by words. It is not correct to say that God 
cannot be conveyed by words at all. In that case, the entire sriiti will be pur¬ 
poseless. Agama pramanya will lose all its sanctity. On the contrary all words 
convey God. Every word conveys some or the other attributes and God pos¬ 
sesses infinite number of attributes. 

The Aitareya brings out the importance of Brbatisabasra. The process of 
creation is also described in this upanisad. The mystical meaning of the name 
Visnu is explained. The suggestions of dreams and hints of untimely death are 
explained. This upanis.ad is strongly theistic. Madhvacarya has special fas¬ 

cination for this upanisad. He closed his mission and departed from his visible 
form while discoursing on this upanisad. 

10) Chandogyopani^adbhasya: The chandogya Upanisad belonging to the 
chandogya Brabmana of the Tandins of the Samaveda , 59 is one of the two most 
important upanisads, the other being the Brhadarattyaka upanisad. “ I'hc name of 
the upanisad is derived from the word ebandas which means metre, and it is so 
named because it is capable of being recited in metrical style. 60 It embraces the 


Rarest Archiver 



83 


last eight chapters out of the ten of the Chandogya Brahmarja. 61 

This upanisad stands second in rank to the Brhadaranyaka upanisad, so 

far as its volume of material is concerned. This upanisad has been the well 

✓ 

known Sruti text, the culmination of the intellectual acheivement of a great 
epoch as it contains many important philosophical teachings through interesting 
narratives. 

Among the ten principal upanisads, the Chandogya is very important. A 
number of vidyas and upasanas such as Udgithopasana. Samopasana, 
Madhuvidya, Samvargavidya, Pranavidya, Pancagnividya, Vaisvanaravidya, 
Daharvidya, are explained here. The correlation of adhividya, adhyatma, 
adhidaiva, and adhibhuta is found here in great detail. The importance of Mukhya 
prana is clearly brought out. The meaning and the significance of Gayatri is 
explained. In the Purusayajna, the whole life of a person is considered as a 
sacrifice and the various stages and duties in life are compared with the 
sacrificial items. It is interesting to note that the ethical virtues like trthfulness, 
non-violence, alms-giving, asceticism, are considered as the daksina to be 
offered in Purusayajna. The Chandogya mentions the five great sins Brahmahatya , 
Surapana etc., and exhorts to avoid these. 

The episodes of Satyakama-Jabala, Upakosal, Janasruti, Indra-Virochana 
and Narada-Sanatkumara occur in the Chandogya. The methodology of 
Ekavijnanena Sarvavijnana and the famous passage 'Tat tvam asi' are discussed. 
The nine illustrations given in this context clearly bring out the difference 
between the jiva and Brahman. The Bhumavidya is another interesting topic in 
Chandogya. Majority of the adhikaranas of Brahmasutras are based on the 
passages drawn from the Chandogya upanisad. 
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11) Brhadaragyakopanifladbhasya: 

The Brhadaranyaka upanisad, the longest among the ten major upanisads, 
forms a part of the Satapatha Brahmana of the Sukla Yajurveda. The Sukla 
Yajurveda has come down to us in two recensions viz., the Kahva and the 
Madhyandina. The Brahadaranyaka upanisad, a part of the Satapatha Brahmana 
is found in both the branches with slight variation in the arrangement of the 
material. 62 

Brhadaranyaka covers all important questions of upanisadic philosophy. 
The dialogue between Yajnavalkya and other seers at the court of King Janaka 
highlights the major points of upanisadic philosophy. Sections like Antaryami 
Brahmaga, Aksara Brahmana, Maitreyi Brahmana go to the fundamental 
questions. In the earlier sections mystic significance of sacrifices, like Asvamed- 
ha is brough out. Caturmukha Brahma himself performing Asvamedha sacrifice 
assuming the form of Asva, his participation in the process of creation assuming 
the form of male and female in each class of created beings etc, are mentioned. 
Reference to the Pancamahayajnas i,e Vaisvadeva, Baliharana etc., are found. 
The special role of Mukhya prana as sutra, Madhuvidya, Udgithopasana, 
methods of meditation and a number of connected topics are discussed. This 
upanisad is very rich in philosophical, ethical, psychological and mystical data 
The import of the intricate passage Aham Brahmasmi is here discussed. The 
concept of the central principal of the universe, developed here, surpasses all 
other concepts. Idam amrtam idam Brahma, Etasmin aksare akasa otasca protasca 
; Sarvanubhuh; atJfi esa paramanandah; ‘yah pranam kntaro yamayati; ‘yo 
devanam ’ pratya budhyata; idam sarvam asrjata; sarvam vatti etc., a host of 
passage bring out the concept of this central principal fully. 
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B) Commentaries on the Brahmasutras: 

12) Brahma-sutrabhasya:- Madhvacarya’s commentary on the Brahma sutras 
is, in many ways, a new departure in the history of the vedantic thought and 
interpretation. It is, in the first place written in a plain and unpretentious style, 
eschewing all ornament and flourish. It is believed that there were not less than 
twenty one commentaries on the Brahmasutras before him. 

The sutras are held in the highest esteem by Madhvacarya. He identifies 
them with the para vidya of the upanisads and assigns to them a place and im¬ 
portance alltogether unique. He regards them as Nirnayaka-sastra and as such, of 
more decisive authority than the rest of the sacred literature which are called 
Nirneya sastras. 64 

There are three other works of Madhvacarya on the sutras; the Anu-bhasya, 
the Nyayavivarana, and the Anuvyakhyana. 

13) Anu-bhasya: The Anu-bhasya is a short-metrical summary of the 
Adhikaranas of the Brahmasutras, in thirty two Anustubh said to have been 
composed to meet a special need of Achyutapreksa. The Sumadhvavijaya re¬ 
fers to it as work teeming with a thousand ideas in each verse; 

I (XV 82) 

It is devided into four Adhyayas, each being the summary of one full 
chapter of the sutras. The first chapter shows how the supreme being is lauded by 
a number of names like Prana, Jyotih etc. The second resolves the conflict of 
scripture with historical systems and their doctrines and the contradictions of the 
scriptures themselves in the statement of the order of creation and 
dissolution etc. The third deals with the majesty of God and the ways of worship 
and realisation. The last summarizes the views on Laya and the nature of 
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released state. 

14) Anu-Vyakhyana: The Anuvyakhyana is both a dissertation on the sutras and 

a critical commentary and supplement to the Brahma- sutrabhasya. fjdlfa 

FTEcTTSfas I It extent in ninteeneightyfive granthas, as against the 
twothousand of the bhasya. It is a work in which Madhvacarya has put forth his 
best efforts at interpretation and criticism. It is undoubtedly a classic in the full 
sense of the term. It is his magnum opus. It has logic, dialectic fire, unity, elo¬ 
quence and a certain sately music of words. Says Madhvacarya of his own work; 

SlplT 1 I 

Each line and phrase of it is a veritable seed of ideas. The celebrated com¬ 
mentator Trivikramapanditicarya, speaking about it, in his Tattvapradipa (vi,2,7) 
says that few can do justice to its meteoric swiftness of thought and the resplen¬ 
dent variety of ideas contained in its lines. 

The Anu-vyakhyana, was written by Madhvacarya, at the request of his 
favourite disciple Trivikramapandita, after his conversion. 65 Criticism and 
constructive exposition are its twin features. The author is not satisfied merely 
with amlifying the meaning of the sutras as explained in the Bhasya. The ex¬ 
planations of Sankaracarya, naturally, come in for the largest share of his criti¬ 
cism. He deals with all shades of Advaitic thought and interpretation. The views 
* 

of Sankaracarya, no less than those of his commentators and elaborators are ex¬ 
amined in detail. 

15) Nyaya Vivaraua : The Nyaya vivarana, is a small prose tract of 
fourhundredtwenty granthas giving the gist of the leading Adhikaranas of the 
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Brahma sutras and explaining their purvapaksa and siddhantayuktis. It deals 
with the technical formalities of interpretation. 

It gives a clear out line of Madhvacarya’s interpretation of the crucial 
Adhikaraiias. The work is reduced to the barest minimum. 

C) Commentaries on Bhagavadgita : 

16) Gitabhasya: Bhagavadgita, an essence of upanisads, is one of the most 
popular sacred books of mankind. It is in simple style, imparts practical wisdom 
and has a universal appeal. It sets clearly the philosophy of duty. This 
philosophy of duty is based on realistic world view, and monotheistic view of 
religion. Gita is described as Brahmavidya and Yogasastra i.e. a book that gives 
knowledge and also teaches the means to attain it. 

Madhvacarya has written two commentaries on Gita viz, Gitabhasya and 
Gitatatparya. 

At the commencement of both these works, he explains the importance of 
Mahabharata and brings forth the imprtance of Gita as an essence of this entire 
tradition of Veda and Pancaratra, 66 He clearly takes a historical view of Gita 
teaching instead of merely taking the textual view. This makes a vast difference 
between the understanding of Gita as a representative work of a tradition or as 
merely an isolated text. 

Madhvacarya does not give a word by word meaning or verse by verse 
explanation. There were already commentaries before him. He picks up for com¬ 
ments such verses and expressions which were not corectly understood and needed 
proper explanation. He brings out philosophical import of Gita verses and 
discusses the issues that arise from the philosophical statements made in Gita. 
Thus, his Bhasya has three approaches; 1) Interpretation of select verses and 
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expressions that were not correctly understood 2) clarifications of the 
philosophical statements and the philosophical issues that arise out of these 
statemets. 3) Formulation of the Gita view on these philosophical issues and the 
connected issues. Thus, it is a full exposition of the Gita thought rather than 
mere interpretation of text. 

17) Gitatatparya: Gitatatparya is in a prose form of work in a more elegant 
form. The untold aspects of bhasyas have been dealt in the same. 

The issue with which Gita starts is this, i.e, whether to destroy the entire 
race of Kurus for the sake of acquiring kingdom is dharma or adharma. It is this 
issue that Madhvacairya takes up right at the commencement of his Gitatatparya. 

Narayanapandita in his Sumadhvavijaya, writes, these two works on Gita 

ftl 

are resembling the Sun and the Moon, who dispel darkness. 

D) Commentaries on the Mahabharata and the Bhlgavata: 

18) The Mahabharatatatparya Nirnaya: The Madhvacaryas commentary on 
the Mahabharata runs to thirtytwo chapters, and is in a large measure concerned 
with relating the incidents of the historical epic so as to bring out the religious 
and philosophical import of the great epic. The three chapters at the beginning 
are of an introductory character. In the first, a rapid and yet comprehensive 
survey of the entire Brahmanical religious literature of India including the 
Brahmasutras of Badarayana is made, and the fundamentals of the Dvaita 
philosophy are established. In the second chapter, what has been established in 
the first is shown to be borne out by the teachings of the Mahabharata This is 
done by quoting significant passages from the epic and commenting on them 
whereever necessary. According to Madhvacarya the Mahabharata contains the 
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essence of all Indian religions and its literature and as an authority occupies the 
highest place. It is for this reason that he lays particular emphasis on what the 
epio teaches concerning the nature of the Supreme being and the relation of the 
animate and inanimate world to the great being. In the third chapter an aooount of 
the creation of the world and the order in which the Devas emerge from Lord Hari 
at the time of creation are given. The story of the Ramayaaa is related in the next 
six chapters. The incarnation of Vyasa forms the subject matter of the tenth 
ohapter. In relating the story of the Mababharata to which the rest of the work is 
devoted, the incidents described in Harivamsa and Bbagavata are dexterously 
woven into the fabric of the narrative. Throughout the work one of the main 
objects of Madhvaoarya has been to reconcile the apparent inconsistencies and 
contradictions which are found in these three great works. How convincingly the 
reconciliation has been effected, a careful student of the work cannot fail to 
recognise. 

The work ends with an account of the rise of Buddhistic and Jaina schools 
and rise of Mayavadins. Mah a bliar a ta tatparyanirnaya is the biggest metrical work 
in which Madhvacarya handles it with variety of metres and skill. 

19) Bhagavata-tatparya: The Bbagavata purapa is held in very high esteem by 
all Vaisgava thinkers of India. Madhvacarya, naturally attached great importance 
to this puraria wrote a condensed commentary to some sixteen hundred out of 
eighteen thousand verses of Bbagavata. His comments are concerned with 
bringing out the underlying purport of the verses and are supported by 
numerous quotations from the Puranic and Pancaratra literature. 

He unfolds the ideas with much emphasis of tenth and eleventh chapter, 
where the subject of Advaita vedanta appears to be dominant. Krsna - Uddhava 
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samvada (XI 6-29) imitates some monistic ideas apparently; But Madhvacarya 
has rightly interpreted such verses in an unbiased way, and he shows that how 
even the pura^ic texts like Bhagavata etc., are rich with philosophical ideas. 

E) Monographs: Madhvacarya has composed ten independent philosophical 
works. They are; 

1. Pramana Laksana. 

• • • 

2. Kattia Laksana. 

3. Upadhikhandana. 

4. Mayavadakhan dan a. 

5. Prapahcamithyatvanumanakhandana. 

6. Tattvasamkhyana. 

7. Tattvaviveka. 

8. Tattvodyota. 

9. Vi si} u-tattva- vinirnaya. 

10. Karma-nirnya. 

These ten independent works of Madhvacarya deal with logical, 
ontological and theological aspects of Dvaita system of vedanta. The works viz, 
Upadhikhandana. Mayavadakbandana, and Prapancamitbyatvanumahakhandana 

are the works refuting some technical aspects of the Advaita system of 

/ 

Sankaracarya. These three works are collectively called as the Kbandanatrava ; 

20) Pramana Laksana: It has been a traditional practice that the correct 
knowledge of an object is assessed on the basis of pramanas in order to remove a 
good deal of mis-understanding. Following this practice Madhvacarya has dealt 
with in his Pramana Laksana, the number and nature of pramanas admitted by 
him, their modes of functioning and the nature of relality apprehended by these 
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means of valid knowledge. 

A pramana, as ordinarily known is ‘means of valid knowledge’ 

5PJF1 But to Madhvaoarya, it has a higher denotation Wisf RHPi the core of 
reality itself.’ Madhvaoarya furthur classifies it into two types ; 

i) Kevala - pramana, means of the true knowledge. 

ii) Anu-pramana, which leads to sense perception, Inference and verbal 
testimony. 

Madhvaoarya accepted three pramanas as fundamental viz; Pratyaksa 
(sense-perception) Anumana (inference) and Agama (verbal testimony). The other 
additional pramanas accepted by the other systems of philosophy such as Upamana 
of Goutama and Arttiapatti of mimamsakas are included under inference. 
Anupalabdhi of Bhatta's is partly included under inference and partly under 
perception. 

21 ) Katha Laksana:- The word KatJia deals with debate made by the 
scholars. 

cjrqsspsms | 68 

This work runs to thirtyfive anustubh verses highlighting the terms Vada, 
Jalpa and Vitanda , which are closely related to debates and disputations for 
settling doctrines of the truth which were common in twelth and thirteenth 
century. Way back before eighth century Buddhists, Jains and Naiyayikas were 
leading in debates, afterwards Advaitins dominated in this field. 

Madhvacarya’s object to compose Kathalaksana is to train his disciples to 
become expert in the art of debate and overcome all the difficulties in 
disputations. He recognizes three types of debate viz, Vada, Jalpa and Vitanda. 

Vada is the purest form of debate which carried out for the expiated truth 
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between two noble men without fcelebrating fame. Whereas in Jalpa, two noble 
men have debate with a keen intention of victory, . Vitanda is an 

independent kind of desputation exclusively for victory. In the words of Dr. B.N.K 
Shorma, “Vitanda is cleansed of much of his bad odour and raised to the rank of 
an independent kind of disputation perfectly legitimate and laudable where an 
honest soul is confronted with a particularly vicious or perverse opponent 

HdlH^o. It is an occasion where one refuses to throw pearls before swines. In 
such extremities, the siddhaintin merely, adopts the Vaitandika or destructive 
attitude demolishing the arguements of his adversary and exposing their 
hollowness without in any way, disclosing his own view; such a 

procedure may not be flattering to one’s higher ideals of truth 
determination, but it takes all sorts of men to make a debate. 

Vitanda is the honest man’s armour against hypocrisy and falsehood 
masquerading as goodness and truth, it is a safeguard against unscrupulous 
arguement (Ny. S. iv 2,5). 69 

22) Upadhikhandana: The three works of Madhvacarya,viz, Upadhikhandana, 
Mayavadakhandana and Prapancamithyatvanunianakhandana are called as 
Khandantraya on which Jayatirtha wrote his unique commentaries. 

This is a short work dealing with the concept of UpTdhi pluralising factor 
which plays necessary role in Brahmajnana vada of Sankaracarya. The world of 
plurality is believed to be real due to upadhis in the Advaita vedanta. 
“Madhvacarya, naturally opens his attack by pointing out that the very idea of 
such nescience descending upon Brahman, is unthinkable, unaccountable and 
impossible; 
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»T I If Brahman is the only thing where and 

whence can ignorance come in, If it is to be rendered possible by the interventions 
of an Upadhi the question naturally arises as to how this upadhi itself is to be 
conoeived of whether as a real and essential feature of Brahman or as itself being 
due to an earlier layer of ignorance. A real Upadhi spells danger to Monism. To 
rely on a previous ignorance to orcatc a subsequent Upadhi is to court the double 
fallacy of a regressus and infinitum and mutual interdependence in reasoning. It 
is thus impossible to make out any rational and intelligible relation between the 
Upadhi and Brahman. The function of an Upadhi is to place in bold releif an 
existing difference not readily perceived and not to create a non-existing 
difference; faUHHRT prwt ^ I (3 t#) 

The progress of ignorance being thus arrested at the very outset, there is no 
individual soul resulting therefrom, and no fit subject for metaphysical 
investigation. 70 

Such short-comings are not there in the Dvaita vedanta. Here an aspirant is 
not regarded as identical with Brahman. A qualified aspirant is proper person to 
undertake a metaphysical quest and for which he takes up a course of sastric 
studies under a competent teacher. He then gets the fruits of his efforts. Thus 
every thing in this system is intelligible. 

23) Prapancamithyatvanumianakhandana : 

In this prakarana of twenty nine lines, Madhvacarya strongly refutes the 

* 

well known syllogism, by which Sankaracarya intends to establish the unreality 
of the world. The syllogism taken here for discussion is ; 

fcNd (^FRl) $9^1^ I 
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Here, the minor term of syllogism shows unestablished in respect of abode 

i.e. dlWllftsS and no inference can be based on the concept of Anirvacaniya as it 

71 

avowedly irrational. 

24) Mayavadakhandana : This text runs into twenty granthas. Madhvacarya, 
contends none of the four-fold traditional requisites of system building viz., 
Adhikari, Visaya, Sambandha and Prayojana etc., can be satisfactorily made out 
of any kind of monism and at the concluding part Madhvacarya refutes briefly 
the view of ^riharsa that '3TfeiUff^cjfr[ is not distinguishable from the atman 

Sifts as well as that of Vimuktatman which belongs to fifth order of 
predication. 

These defects and pitsfalls of monism force a Dualism on all thinking minds. 

25) Tattvasamkhyana: The Tattvasamkhyana a work of tattvas or categories, 
tells us the, highest meta- physical and ontological classification, in Madhvacarya 
system, i.e Svatantra (The Independent) and Asvatantra (dependents). The 
supreme one Visnu is Independent and all else is dependent on Him. Another 
important aspect which is dealt with by Madhvacarya is, hierarchy among gods, 
demons and men. The work gives a detailed cosmic scheme from supreme one 
down to inanimates. 

Madhvacarya classifies souls into three classes, that are now in 
bondage; 

i) (Salvable) 

ii) (those that will eventually qualify themselves for eternal per¬ 
dition.) 
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iii) PVr4 ; H : Hlft 0 lo (Those that will always be subject to transmigration) 

The table given below will aoknolowdge the categories according to 
Madhvacarya; 


flrcm 
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26) Tattvaviveka: Tattvaviveka, a small metrical work of thirteen verses of 
Madhvacarya, covers the same aspect as that of the Tattvasamkhyana with some 
additional points regarding the logical and ontological relations between substance 
and attributes etc. The introductory verse runs thus; 
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3T^TcF5T W Sl44 I 

*FTclT^ fawjS ^jajg | 

Then Madhvacarya declares that dependent souls can be liberated only when 
they learn to look upon God as the one supreme being, who is responsible in 
various ways for the preservation, control, absorption, and He and He only is the 
Independent one. 

fl m II (^(44$ ,13) 

27) Tattvodyota: This is one of the terse works among monographs. And also a 
prompt fighting work of Madhvacarya, in which he has discussed and refuted 
some of the leading doctrines of Advaita system of vedanta. 

This work embodies some of the arguments actually employed by 
Madhvacarya, in his historical debate with two well-named advaitins of his day, 
viz. Pundarikapuri and Padmatirtha. 72 Madhvacarya begins his discussion with; 

*rar trafriqsR l l 

Basing on this Madhvacarya, strengthens ‘Difference’ which is fundamental 
concomitant of nature. Difference persists even in moksa between Brahman and 
freed souls. This work winds up his discussion with the criticism of 
Ekajivajnanavada. Madhvacarya quotes some authoritative passages to show that 
the sastric texts have the purport sense in emphasizing that theism is the only 
philosophy. 

Jayatirthas commentary on Tattvodyota says that, the last seven verses do 
not belong to Madhvacarya, they are in the nature of tributes paid to him by the 
admiring witnesses of his debate with Pundarikapuri and incorporated into the 
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body of his discourse at the request of his disciples. 

28) Visnu- Tattva- Nirnaya: Visnu tattvanirnaya is the biggest work among 
Madhvacarya’s independent works. 

Formally the text is divided into three chapters. The first chapter deals 
with the validity and eternal nature of the Vedic testimony. It next examines the 
import of the Vedas and establishes the conclusion that the supreme theme of Vedic 
testimony is the trascendent pre-eminence of the God. The second chapter 
demonstrates through a series of scriptural passages that the supreme Being is 
Visnu, surpassing all other entities. The third chapter counters the notion that he 
is attributeless and argues that he is free from all imperfections and is full of all 
auspicious attributes in their absolute perfection. The substantive nature of God 
and his attributes are identical and a principle explanatory of the linguistic 
differentiation of substance and attributes is propounded under the name of Visesa 

It is clearly discernible that the last two chapters are merely 
amplifications o£ principles already enunciated in the first chapter and that the 
first chapter is the most important from the stand point of both volume and weight 
of thought. It is worth while analysing the first chapter and tracing the progress 
of the arguement in it. 

It opens with a vindication of vedic testimony and vigorously champions 
the idea of its eternal and impersonal existence. Much older Mimamsaka 
conceptions are taken up into the argument here and the Carvaka, Buddhist, Jain 
and even Nyaya systems are subjected to criticism. The Prabhakara view, that the 
Vedas are merely promulgating imperatives is discussed and refuted. As part of 
the argument the very important doctrine of SvatahpramFnya is advanced in the 
style of purva-miniaihsa and other schools of vedanta. 
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After thus securing the validity of the Vedas and thier metaphysical 
import, the work proceeds to lay down that the principal theme of the Vedic 
testimony is the supremacy of God. This second stage of the argument is marked 
by an attack on the monistic dismissal of the texts in the Upanisads that 
propound the difference between Brahman and Jiva as merely a resume of the 
popular modes of thought. The position is viewed from various angles of thought 
as is found in consistent and unsatisfactory. 

Incidental to this discussion a comprehensive statement of the nature of the 
pramapas and their relative significance is formulated in the words of an ancient 
and now unavailable classic named Brahmatarka. The epistemological frame work 
of the school is strongly outlined in this section. 

The argument against Advaita is continued and the resume - hypothesis 
concerning the dualistic texts is finally discarded. The work then formulates the 
fundamental proposition that the Matia - tatparya (supreme - purport) of the 
scriptures is the Sarvotkarsa (absolute supremany) of Visnu. 

The polemics against Advaita is taken up again in the rather highly 
technical and metaphysical discussion of the validity of the concept of 
difference. The traditional ‘refutation of the category of difference’ is trenchantly 
considered and the category is re - defined and re-affirmed as an invulnerable 
metaphysical principle. The next stage of the argument is marked by an attack on 
the Advaitic conception of the world as being neither real nor unreal but 
indefinable. The view is set aside as illogical and unnecessary and a new 
doctrine of error as ‘the apprehension of the non-existent’ as the existent’ is 
developed. This theory of error, the concept of svatah-pramanya and the long 
passage from Brahmatarka constitute what may be called the epistemological 
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contribution of the treatise. 

The work plunges then into a fullfledged and vigorous elucidation of the 
apparently Advaitic texts in the Upanisads. The sixth chapter of Ctiandogya, the 
Maiteryi-Bfabmana of Brhadaranyaka, and so many other texts of perennial 
relevance to the determination of the final essence of vedanta are fully 
considered and the conclusion acheived is that there is nothing in the Upanisads 
in support of the hypothesis of identity between the Supreme being and the 
individual souls. The difference are eternal verities and the difference of Visnu 
from all else is just an aspect of the positive reality of his transcendent majesty. 

The two schools of Advaita, ekajiava-vada and bahujiva - vada, are then 
examined respectively and their specific difficulties along with those that are 
common to both are demonstrated in detail. The argument is reluctantly brought 
to a close and the conclusion is urged that the school repudiated can point to no 
feature in itself that could distinguish it from pure nihilism. 

All the essential and distinguishing elements of the vedanta according to 
Madhvacarya are presented in the treatise like Visesa, five- fold difference, the 
theory of error, the immediate knowledge by the self as saksin, the two senses of 
pramana as instrument and product, the pre-eminence of Visnu among the Vedic 
gods, his being the efficient cause of the world, moksa as the attainment of God 
through the means of Bhakti. Tradition is amply justified in according to this 
work a high status among the works of Madhvacarya; It is the greatest of the 
prakaraqa-granttias of Madhvacarya. 

29) Karma - nirnaya: Karma-nirnaya which relates to Ptirva-mimaiiisa 

composed by Madhvacarya in reply to a challenge from certain pundits to show 

73 

his skill in the ritualistic sections of Vedas. 
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The main aim of this work is to show the relation of Karmakanda with 
Brahman, which declares Brahman as the highest intimate subject matter of the 
Vedas. The work deals with some higher interpretation of certain sacrificial hymns, 
such as Mahanamni verses. 

Madhvacarya insists upon interpreting the whole of the scripture of 
Karmakanda too, directly as a glorification of the supreme - Being. q Higher 
interpretation has been given with the general principles. For example Rgveda 
viii 58,8 ; 

5fFBm§ *FTcJ5*HT3( I faRsTRT ST^Tcfa I SFrRfTFTf -3T^r|^T 75 

I ' ffcT ^ ^ | 

^ fcipi frl^Sl (R.V. 1,1 56,1 ) ffrf I eU^elRsEf I ^ 

I 5t^ t h srsnroifaeirc^ faq$ I Rifts 3^nq 

T JST9m$R R ^(Rfl^RS I "(Bliag . IV 3,22) 1 l 

Giving such a standard interpretation Madhvacarya vigorously attacks the 
theory of Nirguna Brahman in the opening section of the Karma-Nirnaya. 

Purvamimamsakas contend that Karma is the terminus of scriptures. 
Refuting this view, Madhvacarya clarifies that the knowledge of the Vedas yeild 
the fruit of eternal happiness and such happiness is obviously beyond the power 
of karma. So in this connection Madhvacarya refutes PrabKakara doctrine of 

cZJiRfrl and places karma in its proper remarkable place; 
fcMR cciteraFM UIRIK I 

5TFRF[9i 1 ffcT ^ I I 

?IcR cFf .I (B/iaga vndgTta II, 49) 

R del WfH I <?fcl 

cfFffacl^ I RcfrFTFTTft RSmpftft slFFT^pfasmi I ( KN) 

Finally Madhvacarya declares that the practice of rituals should always be 
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followed by devotion, knowledge and detachment from mundane fruits; 

c&*f I 

F) Stotras and minor works: Besides Madhvacarya’s major works, 
commentaries on the Brahmasutras, the Rgvcda the Upanisads and the O'i/a, he 
has also composed some short works like Yamakabharata etc., within the frame 
of poetic and religious tracts. To quote Dr. B. N. K. Sharma “These minor works 
reflect his deep religious spirit and devotional fervour. Their composition must 
have taken place late in his life, when he had sufficient leisure after the 
completion of the ardous task of producing his major works and organizing his 

Ifs 

philosophical system and strengthening its hold on the people”. 

Madhvacarya composed four devotional texts, namely ; 

i) Yamaka-bharata. 

ii) Nrsimha-Nakha-stuti. 

iii) Dvadasa stotra. 

iv) Krsnamrta maharnava. 

30) Yamaka-bharata : This is a short historical work in yamaka style which 
runs to eighty one verses, dealing with exploits of Krsna and his help to Pandavas 
This work is embellished with various meters along with variety of prasa, anuprasa 
and Ekakqara verses- The beauty of this work denotes poetic excellence of 
Madhvacarya. 

31) Nysimha-Nakhn-stuti: This is the short eulogy in two srgdhara verses, <>l 
the nails of God Nrsimha, fifth incarnation of Lord Visnu. According to 
tradition, Madhvacarya composed these two verses and had them prefixed to the 

Vayustuti composed by his direot disciple Trivikramapandita. And they are now 
recited as the part of the Vayustuti, both at the beginning and at the end. 
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32) Dvadasa stotra:- Madhvaoarya has woven this stotra into twelve chapters 
with many beautiful and profound truths of religion and philosophy. It ranks one 
of the foremost stotras in Dvaita literature, which is also capable of being set to 
music and is beleived to have composed by Madhvaoarya at the time of 
installation of the idol of Krsqa at Udupi. 

33) Krsnamrta-maharnava This work is of two hundred forty two verses mostly 

/ 

in Anustubh metres. The verses in this work comprising those attributed to Siva, 
Narada, Dharma, Brahma, Marici, Atri, Pulaha, Atreya, Suta, Vyasa etc., and its 
subject matter covers Ekadasi (fasting day which comes twice in every month) 
and Dvadasi, (a day of breacking fast ) with their importance and also it deals 
with ‘the worship of salagrava, and wearing of Urdhva-pundras. The tenth verse 
refers to worship of Visnu with Bilva leaves which is uncommon among 
Vaisnavites. 

All the verses are edited by Madhvaoarya quoted them from diffrent 
religious works. It is surprising that fiftysecond and sixtysixth verses occur in 
the Mukundamala of Kulasekhara. 

G) Religious tracts The Tantra-sara-sanigrah a, the Sadacara smrti, and the 
Yatipranavakalpa are the works under this head. 

34) Tantra-sara-samgraha:- This is the tahtric work which refers to rules and 
regulations of Vaisnava method of worship. The work is metrical in form and 
contains fourhundredfortytwo verses mostly in anustubh metres, which are 
divided into four sections. 

The first section deals with the origin of Astamahamantias, their japa and 
puja are explained. The second one concerns with kaJasapuja and Homa. The 
third includes temple architecture and consecration of idols. The concluding 
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section reveals Mantra, Yantra, Yama, Niyama, Prapayama, Pratyahara, Dhyaha, 
Dharana, Samadhi, Aparoksa, Jnana, Bhakti and Moksa. 

35) Sadacara smrti This work runs into fortyone verses mostly running in 
anustubh metres. It is purely a religious work of Madhvacarya which deals with 
daily life and activities of an orthodox Brahmin from morning till eveing, late 
night. 

The topics covered in the above text are Sandhya, Brahmayajna, and 
Vaisvadeva. It also deals with the duties of ascetics. 

36) Yatipranavakalpa : This is the miny hand book of twentyeight Anustubhs 
referring to the final Asrama i,e sannyasa. 

The method of initiating disciple, Pranavopadesa, and the modes of 
Abhiseka are dealt with. Madhvacarya advocates that it is the duty of sannyasins 
to propogate Visnu as the highest God. 

37) Jayanti Nirnaya: This work deals with vrata of Krsnajayanti , infact the 
birth-day of Lord Krsna, incarnation of Lord Visnu. Madhvacarya composed 
seventeen Anustubhs in this work and ordain vrata and Niyama i.e, he enjoins to 
observe complete fast on that day and offer puja with devotion. 

This day occcurs in the month of Sravana, Krsnapaksa, eighth day 
Krsnastami. The religious Argbya is offered to Krsna and fasting is broken next 
day. 

Kandukastuti : The work is otherwise called Krsnastuti, Krsnagadya, winch is 
in praise of Krsna in two alliterative verses. It is believed that this was 
composed by Madhvacarya in his child hood. The two verses of this work run like 
this ; 
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^M^l?fopJwR§ §K9T^?I^frfrrf^5?RT^T§ I 

TT^TTfts tfcT^tfWRsFNfoftTcTS I I 


To quote Dr. B.N.K. Sharma “These two verses are recited by traditional Hindu 
girls at the time of playing with a ball in tune with ball. This work is not included 

70 

in the traditional list of his works. 

Besides these works Bannanje Govindacar of Udupi discovered two more 
works of Madhvacarya, they are ; Nyasa paddhati and Tithi-Nirnaya. So 
according to him number of works is raised to fourty. 
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is a unique Sanskrit Mahakavya for many reasons. It is an authentic biography of the 
founder of a system of philosophy. It is a Historical poem giving a picture of a 
socio- cultural situation in India during thirteenth und fourteenth century. It is a 
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erseff ?ptl I I (Anumadhvacaritam X) 

4. Regarding Madlivaeiunya's mother's name, Suniadhvavijaya has not said anything, 
and elsewhere, 'Vedavati' is the name given to Madhva's mother traditionally. 

5. I 

far# rft I I (SMV 11,21) 
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a^i^ci jzrft qf^R-^iw MtamwriHij l 




m Rfg TIRTsnR^MRI 35^5^ I 
S SPJM ^R wft 


i Rta ^cft ^nf^Rt mrarf^T I I (smv 11 , 23 - 25 ) 

SlRl^cf iJq 'RIO! I 

^si 3 ^McR^cicr* 3 ^r«r^ qfrnfoT 11 (smv n- 29 ) 

^ ^ 33 ^^ 3 ^ I 

# 1 (smv m- 19 ) 

WqHl^t ^3 tFSI H*T f^JS I (SMV Ill, 12 ) 

\%s ^sf^f fiteftfr atom w<*{ I I 

n <eH §#i#t 41rrrt^i te rtfeig l 

f^T^^sf^Rcrf^B^ ^Rl^RRtT ?df% ^TTT^H I I (SMV 11 , 50 - 51 ) 

qfm tai nfafe f^cfq^s fe ^i-rIrris I 


(SMV n-29) 


(SMV m-19) 


(SMV HI, 12) 


12 . 

13. 

14. 


^ cfisjj ^ cfcfs I I 

^cllxf frRR^PJUIS 3R%S H o|.|K|') | 

mm ^Bf&TcT ^rt qj Him^niftfr hIfrpj l I 



^ ch^ch-qRRi wn m ten I 
3 tte*i m g>Rn ml *te hri tete ^13 l 1 


temiiten#ter 



te# hr cteteri wnftfn siteftn 1 1 


awcflfa teft xiW 1 


(SMV IU, 22-23 ) 
(SMV, in,32) 
(SMV, 1H,42) 


swgcfcf He te lTH 5 R qte SW^nFHTH, I ! (SMV, 111 , 29 - 30 ) 

15. Udupi was also known as &ivalli ( Rajatapurani, the Sanskritised form of it). At one 
time the chief temple there was that of ChandramauJidwara (Siva), another important 
temple was that of AnanteSvara, having a Sivalingam on a pedestal of silver, popularly 
called Sivabelli, the silver -§iva. The place named Sivalli must have originated from 
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this, the tulu speaking Brahmins of this place were worshippers of both £iva and Visnu 
Sri Madhvacarya 

Swarni Tapasyananda, Ramakrishna Ashram, Mylapore , Madras p.ii 


16. 

17. 

18. 

19. 

20 . 

21 . 

22 . 

23. 

24. 

25. 

26. 

27. 

28. 

29. 


Ot# 7^4 I5T Z WK fail'd mi I 

g^RHHlRfa f^ridT 3'f^ 11 

§*rf4tHT rf*T 3 qt I 

*ff^2RTS f^PSEfcRlfe mfotci SffclSg dR^^TrT I 1 

tftfcftMg I I 

cRT«Rlf^ m 4=1^ *IT c^lir^^ I 

^ |kfcfq4l ^3# c?§ I I 
^RWtsq q§ ^ran. isn l 

*1% f^TRT I 

"\ 

ftPTFI | I 

d^RRgR«fHc|g[Ht^T q3T5^^>531<h&q|^<fcH I 

*s 

3fr rFJ% #TTOifrft I I 
f^’isirfi loftier qoq^ ^R^fd I 

# spfM qfrrarT^ ^rRFh I I 

i^T^|clIlto{l^fq[Fl% qf|qR) | 

siem^cir Afraid ^t o l I 

q4 g*#d *njcf ^widi^q^w l^ l 

fcm^sjqt <k% sfaqi^s i 

fafadl fc|?”cjl^ %qs U'HrA '4MIH 4IHI 

foAdT tadW! ^>Al|dH I 
RcjfAAd *r>rt^s gq?R?f 1 I 

oMKsMI^ cb^|[%^r^mfefdRd A Ad<$d3l R^dS I 
3did enw qRgragreerH ddteMd I I 


(SMV, IV, 10) 
(SMV, 1V,11) 
(SMV, IV, 13) 
(SMV, XV, 98) 
(SMV, IV,28) 


(SMV, IV,43) 
(SMV, IV,45) 
(SMV, IV,51) 
(SMV, V,l) 
(SMV, V,2) 

I (SMV, V,7) 
(SMV, V,9) 
(SMV, V,17) 
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30. mm^mm i 

^5lt 38 5W*rg wm% ^Cfif^t5^ IT gf & ITFUg I I (SMV, V,8) 

<& cncfofMr cfrf^t snfcfaifofa i 

^ pFtSHrT clt fa# m°o IT ftf^TWTTfa ftSTTWHFT I I (SMV, V,15) 

31. I*Tra#ercfa II*qfa? 1 l«f I^4#li 3^3 f^ti I 

to 43 $mT#rfo wtIto tosto % ! I (SMV, vi,4) 

compare; 

3$Trofg n#miit l 

M§ TOR Rift I I TW <JIM cited in Rgbhasya 

32. # $\m lief p mm ?TO»I I 

#T v\m $#S iqiftw^W I I (SMV, VI,40) 

33. ^s^rgros m w> cp I 

3frffl«J%«TO?IT 4 FTT^feTOFTSTO I I (SMV, VII,9) 

34. vm$\ I 

I<W I I (SMV, Vll,26) 

35. sfa# 35# ifaR<i 33*1311 h 3 I 

^ RRW# ^TO^'H 3^Mri|J( | | (SMV, VII,29) 

36. RI^RW-lSTfardTO ITITfe I 


37. 

38. 

39. 


#^W<rMf4T4c&8 I I (SMV, IX, 17) 

^ IFT IT IWT 3 ^Tl^Tt I 

Rlfail fa$FbTOT RH IRIWT.^gfatf [ 331^3 I I (SMV, IX,20) 

TOWlWlU3«I efis qpjWTOTOl I 

RHTJWpT IT I I (SMV, DC,26) 

aw acb^cb^Hiw 4twr # I 

r|I# p^ristosI^ mmwi 11 (SMV, X,5) 


40. 

41. 

42. 


rw^ifen^i'anRi] iiinwiw i 

R-V/l r;<i|c|2 3'l° 34^'!kl , IH , !'l I I (SMV, X,22) 

II $T4Rq^l^fdTO #4TWII kllW^RTTT^^^Sb I 

qqg W^qo^c^f^cb^Piril^uf I I (SMV, X,52) 

^‘iqiPlS *48 r<lf4>|irPIH^>qifRrl[^3aSi 9 4 h I 



^qira^fsifta r qrjTRT 


(SMV, XUI,2) 
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43 . g*a> agga^W^s aifais I 

^NfJT^TtlfH^ls I I (SMV, X1I1,35) 

44. fltfrft j^TF^ ^ faJT WF3^TT I 

ftaar a ftsater asapfoai I I 
f^iE)5^ srar ara amag I 

WRT^fRM IP ^ I I (SMV, XV,69-70) 

45. Hrsikesatirtha and his Sampradayapaddati 
Dr.K.B.Archak, The Journal of the Kiirnatak University 
Humanities Faculty, K.U.D. Vol.XXXIII 1989 pp. 159-160 

46. ctafftr ^Tarr argagfcas l 

aia^^Ra ^fi ?Fff I I 3igas=raftaa 10 

Compare ; 

^l^r^f^^MFTTORT g9al%lft gaaift I 

^gg snwai faf^rafaW^aKT I l (smv, xvi,54) 

47. a. M«f ggarasraifcmm araai *wa$rai al$g l 

su^lai ^T$iagf*RWTaaTT foar% ^afaar gaarg 11 
ataigafxFr fas fMa M at ^ aaai aaar aa I 
araai a£la ; r nad a^3ft 11 

M at araftfaian ^laiaaRwr^a atsa^ta I 
aaift «iRia aaisat gprtea a^i ag Picbaisgaisft <*4 11 (smv, xvi,7-9> 
b. a<pg^ *ufa ssfa ^rar *pfs asat a# aft I 

gwa^ am^ ateaar «ftT waa a^as l l 
g# ags ftgarg to srrsft ft^aaf anftiarg argg I 

;maft aaaar ftaag 11 


c. 


d. 


affag sftat anr sna% gaiaar aiaftsaT aaa# I I 

(aa^.1,141 -1-5) 
swat ^gaaia fMal ^a tp a l 

aaj # r gftoift TTaft a?#i i^apra I 
aa a^faftiefta ^rar aat a?g II 
aftr wmfta aarr gar feM ags I 
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^ WW fxTS fol% I I 

e. ‘HiRM.^RkTMMTR I 

*Pj ^*ti t pfcr I 

WT f^r t54dR*pi4S I 
Collections from Vayustuti 


f. 


9- 


h. 


H51«*l£t HR ?T*p *Ffl?14I4 
^llHHi fl WlbJ/cfi# 

p ^5«W^1WT WtfP^S 


|U|) 




Rpsqpit tf^t4 §c*u8 I I 

*r smTi^r $5558 I 

twim &lT«f ^ 4^ p l 

31$ ’Rfosqft =T W I I (^Rm^W) 
i. P)UJ|)§ m 4 Ml4 M^J 3«18 I {Rgvcda 2-2-24) 

4T4 *TT^T $m§R| *TCf% 1 (Rgveda 5-4-27) 

^W^lRt I (Rgveda 10-5-5) 

48. Ancient Karnataka, Saletore, Poona, 1936 

49. History of Dvaita School of Vedanta and its Literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi,1981 II Ed. p. 173 

50. Purnaprajna Vidyapitha of Bangalore has published recently all the works of 
Madhvacarya 

51. cb^i fc|£imfd 4^1 I 

W4T4T SRlfaPI cfiflft 5^RTM I I 5 

^ctmi^i J4«IH pM i?<8 I I ^ 

trrsiFy^M ^>5«i ft a^cquaiH^^ l 

MHI«W^wi 4IH 4^ltfOT.isl4> , t I I 3 
^ ^PMI^ I 

4sh yqa^taRclRR I I V? 

^5isqR Aim fppm I 
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Ill 


ipj i 

^nfT^f gc^Rlfr *E^ p 4PUfa*I I 
rlfcffl^ p^Wfarr | | ts 
^9iraM cl>[3cR g ^51^>^T€|4u‘f rfSIT I 
W^fd =n*T cTOT cW^Rc^ I I r. 

^ tfrs#r f^ounPr ^ I 

\¥ti scfeirerpiiT I l s 

™ l 

J RfcrersM ^3 «IHch'HKd‘T I I 30 

I 

II ■n 





ruf? srprem^ 



tT STW?f RcfilSTcfi 1 ! 


t|& ams 1 1 ^3 
Iw srt^ejs 1 l 


Granthamalika Stotra 

by- Vyasaraja, Akhila Bharata Madhva Maha Mandal, Bangalore, Monthly Journal 
Feb, 1955, p.20 

52. Please see Appendix - I for the list of commentaries on Madhvacaiya's works 

53. History of Dvaita School of Vedanta and its Literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi 1981, p,186 

54. The Sacred Books of the East 

Max Muller Vol. XV, Motilal Banarassidass, Delhi, 1975, p. XXI 

55. Sacred Books of the Hindus 

B.D.Basu, Vol.I Allahabad, Ilnd Edition (Undated) p. 145 


56. *U|cj>#)uir crsapT q^scjr W-Uta I 

szEEf wi M infers l 

c}^8 sftWEf I I (# 

Mandukya - Upanisad - Bhasj'a, San'amulagrantha 

Vol.I Akhila Bharata Madhvamaha Mandala publication, Udupi, 1969, p.513 

57. Sankara and Madhva on Isavasya upanisad 
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Dr.K.B.Archak, Dharwad, 1981, pp. 1-3 

58. Sacred Books of the East 

Max Muller, Vol. XV, Part II, Molilal Banarassidass, Delhi, 1975 p.XXVii 

59. A History of Indian Philosophy 

S.N.Dasgupta, Vol. I , Molilal Banarassidass, Delhi, 1975, p.30 

60. The Religion of the Hindus 
K.U.Morgan, New York 1953, p.308 

61. The twelve principal Upanisads 

Rajendralal Maitra and R,E.Roer, Bombay 1906, p.469 (Quoted from foot note no 2) 

62. Please See for detail account showing the variation in the arrangement of the 
material, 

S.K.Bclvalkar and R.D.Ranade, 

History of Indian Philosophy, Vol, II 
The creative period, Poona, 1927 pp. 110-111 

63. I 

43^ I 1 (SMVIX, 12) 

Read ; 'The Sumadhva Vijaya (1X-12) refers to the Bralmiasulra llhasya as having 
Superseded twenty one earlier commentaries on the sutras. The names of these 
Bhapyakaras are given in Narayanapanditffcarya's own commentary ( Bhavapmkasika ) 
on the text, as follows ; 

1) Bharativijaya 2) Saccidananda 3) Brahmaghosa 4) Satananda 5) Udvarta 6) 
Vijaya 7) Rudrabhalta 8) Vamana 9) Yadavaprakasa 10) Ramanuja 11) 
Bhajttrprapahca 12) Dramida 13) Bralunadatta 14) Bhaskara 15) Pisifca 16) 
Vrttikara 17) Vijayabhatta 18) Visnukranta 19) Vadindra 20) Madhavadasa and 
21) Sankara. Of these Bha$yas the only three, have come down to us, viz., Sankara, 
Bhaskara and Ramanuja. The rest arc now more or less irrevocably lost to us. but 
some of them are known through quotations and others by mention in other works.' 
History ofDvaita School of Vedanta and its Literature , Dr. B.N.K.Shanna 
Motilal Banarassidass, Delhi 1981, p.98 

64. flM STM FNto rf | 

k\WI 1 1 NS, 536 

65. 1 
<11^4)i I 

TTlHRiraY jpq p I I 

oMFW-TS Ysppail 7bclt pq I 
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67. 



3 T N3W*J5Hi PlTOrOf I 

g^T§^§ f$nsqiwfl?PT[5^R^[ ^ I I (SMV XV,86-89) 

66 . a. w w n pwi m l 

gro *nw dfes siitt^-cis 11 
b. ?TR§f5 to m dd m l 

d d^THTd 3^5TO1 
SfWJ% | 

I I (SMV XV,75) 

68. Sarvamula Graniha Sara Samgrha (Kannada) 

S.Narayanarao, Dvaita Vedanta Studies and Research foundation, Bangalore, p.72 

69. History of Dvaita School of Vedanta and its Literature 
Dr.B.N.K.Sharma Motilal Banarassidas, Delhi, 1981, p. 139 

70. Ibid., p.140 

71. ^ ^ 3 I 

I I (Istasiddhi, 1,140) 

72. XII, 1-54 

73. d%>5<Wl^!c5 d dftrl ilfdRfd 1 

I I 


apii^ 

afclfcrfldf^TOlf^l I 

I I 

qifo%^ d7Wl$d ddT dlff W^ftdW £mdf48 I 
TOfg Wl^ cpteSf d ^hgd^ftd)5s^3> I 
^T3^5 ttw w^itwif ddtodT 
ddlTSf 'craw^iw d pMS $df«f ddfc d & 

74. cf. dfd$d ^SB .I ( Bhagavadglta ) 

.I (. Bhagavata) 


(SMV XVI,42-45) 


TOIdRlft *1#.I (Rgvcda VIII, 69-9) 

75. 31HTTWTO f^I %pf*Kd8 dfes I 

gw ^SldTd §1T^T qftggl dl^ I I (Manusuirti II, 151) 
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76. History ofDvaita School of Vedanta and its literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi, 1981 p.187. 

77. l 

WVTOmrororoT I I ( Yamakabharata. 78) 

78. History ofDvaita School of Vedanta and its literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi, 198lp. 188 

79. History ofDvaita School of Vedanta and its literature 
Dr.B.N.K.Sharma, Motilal Banarassidass, Delhi, 1981, p. 191 
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CHAPTER - III 

Summary of the Stotras of Madhvacarya. 

Madhvacarya has composed two stotra type of works/ namely Dvadasa stotra 
and Nrsimha-Nakha-stuti. The other work called Kanduka stuti, which is believed that it 
is composed and sung by Madhvacarya himself in his infancy is of only two verses and 
is not considered in the traditional list of Madhvacarya’s thirtyseven works. Some how it 
is also regarded as one of the Madhvacarya's stotras. 

Of the thirtyseven works of Madhvacarya, the wellknown work viz., Dvadasa 
stotra concentrates on the theory of devotion, the most essential means of liberation in 
the Dvaita system of vedanta. Traditionally even today this stotra is recited by the devo¬ 
tees, at the time of Nivedana, i.e, the sanctified food offered immediately after the wor¬ 
ship of the deity which is received as the divine food by the family members. This 
method is regarded as the part of the worship of the God. 

The title of the work itself suggests that the work contains twelve chapters and 
Madhvacarya has woven these chapters with many beautiful and profound truths of reli¬ 
gion and philosophy. It ranks foremost in Sanskrit in Dvaita literatue. The distingushing 
feature of the Dvadasa stotra is that it can be set to music and sung. While listening to 
the recital of the Dvadasa stotra one is reminded of Jayadeva's Gitagovinda. 

Dr. P. Nagaraj Rao rightly remarks. “ The late sangita sastra Visarada Vasudevacar 
of Mysore, set to music and wrote in notations for the entire stotra. Astute students of 
musicology discern that Sri Madhva must have sung this song. I am not competent to 
adduce evidence for their claim. Students of Sanskrit poetiy and music notice that the 
liberties taken by Sri Madhva in the composition are akin to those taken in music than in 
poetry. In the Sumadhvavijaya it is stated that Sri Madhva sang in the company of his 
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disciples this stotra while travelling”. 

The minute observations of all verses and chapters denote that this stotra is both 
poetic dominating and music oriented work. Poetic excellence of Madhvacarya can be 
understood by observing metres and figures of speeches, which are quite effectively 
inserted in the verses. The stotra is very exquisite and melodious and it definitely sur- 
passes pada-lalitya of poet Dandin. The wordings in the stotra are rich in depth mean¬ 
ing both in puranic background and philosophical fervour. All principle doctrines of 
Madhva philosophy are brought in a systematic way, particularly in the third chapter. So 
rightly it is called the nutshell of Madhva philosophy. Qn the work Dvadasa stotra there 
are eight commentaries which unfold the depth of philosophical and religious precepts 
hidden in the words of Madhvacarya. The eight noted commentaries are: 

i) Commentary of Gangodamisra. 

ii) Commentary of Gudhakartrka. 

iii) Commentary of Narasimhacara chalari. 

iv) Padartha dipika of Timmanriacara channapattan. 

v) Commentary of Tirumalacarya Umarji. 

vi) Commentary of C. M. Padmanabhacara. 

vii) Commentary of Punyasravanabhiksu. 

viii) Commentary of Viswapatitirtha 4 . 

Inspiration to ami pose Dvadasa stotra .* 

The tradition records two events regarding the occasion of composing this stotra-, 
i) The icon of Lord Krsna is procured by Madhvacarya from a sailor, whose ship v\ as 
seen sinking due to heavy cyclone. At that time, Madhvacarya who was there on the 
seashore, performing the daily rites of evening time . Saw the pitiable condition of sailor 
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and rescued his ship by blowing his upper garment. Madhvacarya with his intuitive 
vision found the idol of Lord Krsna hidden in the big block of the Gopicandana lying in 
the ship. He took the procession of the idol of Krsna, started towards Udupi and 
installed tire idol there; and this Dvadasa stotra was sung by him with his disciples when 
he was carrying the idol of Lord Krsna to Udupi all along the way. 

Dr. P. Nagaraja Rao gives the reason for why Madhvacarya has installed Krsna’s 

idol in the form of a child; “The acarya knew with the acute insight of a psychologist that 

men involuntarily and naturally love children. To love a child is a joy for ever and it is a 

thing of beauty. No extraneous inducement is necessary to love a child. It is an end in 

itself, Hence he installed the idol of Lord Krsna in the form of a child”. 5 
' • • • 

ii) There is an amazing story about the origin of stotra; Indra took the form of a bull and 
descended on the earth and was one among the disciples of Madhvacarya carefully 
listening the daily discourses of the preceptor, Madhvacarya. When sonic ol 
Madhvacarya’s disciples well versed in vedantic studies, with their ego boosted up asked 
Madhvacarya as to who would be the fit person to comment on his works, the preceptor 
proudly pointed out at the bull, which was always use to carry the books of 
Madhvacarya. After somewhile one of the arrogant disciples in a sheer jealously cursed 
the bull to death. The other disciples out of utter fear and despair approached Madhvacarya 
for help. At that time Madhvacarya composed this stotra and sprinkled some water, 
which are sactified by the Dvadasa stotra. The bull regained its life within no time and 
then Mndhvhoarya mndc the bull to recite this stotra. The bull was later re-born as 
Jayatirtha, the commentator par excellence of Madhvacarya’s works. 6 

Whatever may be the occasion, it is essentially a prayer and a praise of the Lord, 
outpouring from the heart of Madhvacarya with a deep sincere devotional spirit. The 
work Dvadasa stotra is a poetry, music and philosophy all combined in one.The 
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Dasa-sampradaya, the contribution of terse vedantic principles into simple Kannada 
songs, with its illustrious exponents ; Purandaradasa, Kanakadasa, Jagannathadasa. 
Vijayavittjialadasa, GopaladSsa etc has for their songs the inspiration from the Dvadasa 
stotra. Let us see the chapter wise summary one by one. 

Chapter I 

In this chapter Madhvacarya adores Lords organs from feet to head. As the 
tradition goes, though, himself, invulnerable, composed a benedictory verse in the form 
of for the benefit of his disciples and devotees of the Lord. 

The chapter begins with an anustubh verse. 

cl^ cRl I 

’Madhvacarya reverentially eulogises Vasudeva the adorable, of the nature of 
impeccable bliss, immaculate, the Lord of Indira and the bestower of boons on 
boon-giving lords such as Brahma and others.' 

The Lord Vasudeva is supreme because He is affliction-free and flawless. Indira 
is the synonym of Goddess Lak§mi, the spouse of Lord Visnu and is next in the 
polytheistic heirarchical order. Hence the propriety of the term implying 

adorations to Lakjmi too. 

Now starts the praise of the auspicious and efficacious organs of Lord Narayana 
“He salutes to the lotus-feet of Sripati, Lord of Sri gracing a pedestal brushed by tin 
diadems of the entire (circle of) divinities (such as Brahma and others) and having 

7 

effulgence like the Sun in dispelling the darkness of mind. 

'The waist of the Lord supporting the garment of golden hue, girt with a golden 

8 

girdle and resorted to by the mother of the universe should be reflected upon. 
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'It is advised that the belly of the Lord should be meditated upon. Though slender, 
it bears the entire universe. It is marked by the three folds on it and is always embraced 
by the unmatched Sri. 9 

points to the fact that the creator is by far bigger and greater than 

His creation. 

Now follows the description of thus; 

'The infinite chest of Lord Visnu is declared as abode of Indira. It lies between his 

• * 

arms, looking as though finite and it is worthy to be meditated, upon. 10 

The supple and round arms of Hari which bear the conch, the disc, the mace and 
the lotus, whose chief task lies in protecting the universe is to be concentrated upon 
ceaselessy. 51 

Lord Hari creates the different worlds as a part of His sport and takes unto himself 
the responsibility of protecting the worlds, thus created by Him. The word <b drid in the 
verse hinting that protection of the worlds is the main task of the Lord, but at the same 
time He attends to creation and destruction too. 

'The throat of Vaikuntha (Visnu) the illuminator of the lambent Kaustubha gem or 
resplendent with the radiant Kaustubha should be constantly reflected upon, whence the 
entire Vedas are being manifested incessanty. 

The Vedas are works, not composed by any human being. The sages 

are the seers of the Vedas, not composers. According to Madhvicarya, Lord Visnu is the 
Ultimate-Reality and He makes self-revelation by giving out the Vedas that explain the 
nature of the Supreme Reality, dtfd?! is a significant term, that revelation of 

the Vedas is a constant process. The Vedas are constantly brought to light by the Lord 
and He does not cease to bring them to light by giving them out once for all 

Kaustubha is a gem that adores the locket of Lord Visnu’s necklace. It is one of 
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the fourteen invulnerable things that came up from milky ocean at the time of churning 
of ocean to get nectar. The lotus face of Lord Hari should be concentrated upon. I Iis 
lustre cannot be measured by even a thousand moons. It is the annihilator of all 

n 

afflictions of worldly existence and is quite adorable. 'The gentle smile of the lord 
Govinda which shines with infinite and unique delight is to be always meditated upon. It 
is the bestower of the state of eternal bliss. ^ 4 

The salvation is the final bliss, the supreme goal of each and every individual 
Lord Krsna’s smile possesses the efficacy of conferring the state of the highest bliss. 
“The author Madhvacaiya reflected upon the affectionate glance of Rama possessed of 
infinite bliss, which like the ocean of nectar is the annihilator of the agonies of worldly 
existence. 'The graceful movement of the eye brows of the Lord, craved for by the 
divinities such as the lotus-bom, Brahma and others always be concentrated upon. It 
confers( on the devotees) positions such as over lordship of Satyaloka, and final 
beatitude. 


In the final verse Madhvacarya advises each and every body in the universe, to 
remember Lord Visnu in a special way at the time of departure from this world. 

TO ^5^ I 


So Madhvacarya aspires to meditate upon Anahta always and in n special way at 
the time of departure from this world ; 16 because Brahma and others proclaiming the 
attributes of Ananta did not reach the end of them. 

Thus this chapter indicates the imperative need on the part of the devotee to 


meditate upon the various aspects of the divine-person from foot to lace especially at the 
time of the souls departure from the human body. First chapter illuminates following 
points; 
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i) The Lord Visnu’s arms have perpetual concern for the protection of the world. 

ii) His glories are incessantly proclaimed by the Vedas, iii) His graceful and benign grace 
directed towards the devotee puts on end to the vicious circle of ‘metem-psychosis' in 
which the latter is caught and brings about his redemption, iv) Even Brahma and other 
gods have not been successful in enume rating all the attributes of the Lord. 

v) Significant appellations of the Lord such as Vasudeva, Sripati, Isa and others are 
mentioned. 

vi) The adjectives and declares Visnu is supreme. 

vii) The full picture of Lord Visnu his divine organs and weapons in the hands is sketched 


by Madhvaoarya effectively, viii) The picturisation is depicted invisible, not 
experiencing directly. 17 ix) Madhvacarya in the seventh verse \i^ l j|4*d5Ff- , i 


tfdo I states that Vedas are not composed by any person, they are of divine origin, and so 
established Vedas are . 


Chapter - 11 

The supreme qualities of God revealed in the upanisads are dealt with in the 


second chapter. Madhvacarya continues to offer obeisance to Narayana along with Laksmi 
present an interesting variety in poetic expression. For instance; 



etc. which speaks of the ease with which Madhvacarya accomplishes 


the task of praising Narayapa along with Laksmi. 


Madhvaoarya aspires for divine grace beginning with the first verse thus 

d8 flqaiftRircRfe I I 


Madhvacarya earnestly desires, may the Lord of Indira,the fiill-moon as it were to 
the swelling ocean of devotees, who is full of auspicious attributes, abounding in intense 
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bliss, be pleased with us.' 

The full-moon by her pull brings tides on the sea and so the sea swells. Likewise, 
the sea comprising of pious men is caused to swell, by the full-moon in the form of Lord 
Nafayana. By the grace of Lord Narayapa pious men swell as He bestows on them with 
knowledge, devotion and renunciation. 

My obeisance to you Narayana, the moon to the tljfccllcb bird namely Rama, the 
submarine fire to the insolence of the wicked, the refuge to the worthy travellers. 

The expressions here are embellished with graceful and powerful similes. 

/ 

the Cakora bird finds the highest joy in the moons rays is a poetic fancy 
Laksmi finds the highest bliss in Lord Narayana. 

The fire at the bottom of the ocean checks the waters of the ocean 
from crossing their limits. Similarly Lord Nafayana curbs the ego of the wicked demons 
Hence these two are the powerful similies. 

'Salutations to the beloved of Rama, the incomprehensible house-holder, who 
having created the entire universe constituted of sentient and non-sentient entities and 
maintains it and ultimately withdraws it. 19 

^ 3T SIR# ! 

I 11 (crttrtta m.i) 

‘That of whom these beings are bom, by whom when bom they live,into whom 
they go and dissolve, desire to know That, That is Brahman.' Madhvacarya in his stotra 
brings these upanigudic qualities quite effectively. The adjective Olcqi^j speaks ol 

creators involvement in His creation. He is involved in His creation but is not affected 
by the fluctuations of it. His is a disinterested involvement. Thus He sets a model for the 
worldly beings to get involved in worldly life with on attitude of disinterestedness. 

'I praise that Hari who is though supreme with perfect auspicious attributes is 
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beheld by Indira always with her gentle smile and who abounds in bliss. 

The blissful glance of Laksmi is needed by all men right from Brahma for their 
prosperity. Lord Narayana who is complete bliss and prosperity in Himself does not need 
Lak§mi’s glance. Even then his spouse Lak|mi constantly gazes at him with a smile for 
her own joy. Narayana is not bound by Laksmi’s obligations as the other beings are 
bound. This is indicative of Narayana’s over Lordship and this notion is elaborately 
given expression to in the succedeeing verse too. 

Madhvacarya states the characteristic feature of lord Vigpu in a peculiar way. 

T feief ¥llfa I I 

'As Madhvacarya advises one must bow down that consort of Rama who. being 
the controller of all, is not subordinate to any one. He who has conquered all is Himself 
invincible. He is the doer of all but he is not crented by any one.' 

“The supreme God Vasudeva is devoid of gunas, such as Sattva, Rajas and Tanias. 

He the nature of suprassing auspicious attributes. He is the creator of Brahma and He 

2 1 

has tom asunder the assemblage of both inner and outer enemies. 

Lord Narayana is ^FJ a T. He is endowed with innumerable attributes such as 
knowledge, bliss etc and at the same time He is f¥j°T , in the sense, He is devoid of the 
trinity of attributes viz. Sattva, Rajas nnd Tanias. The individual desirous of attaining the 
grace of Narayapa and thereby emancipation is required to rise above the trinity of 
attributes. 



one who has destroyed the horde of enemies both internal and 


external. The Indian tradition speaks of the six-fold internal enemies posing impediment 
in the endeavour of attaining salvation, the six fold enemies being cupidity, sbty 
rage,^T stinginess, enchantment egotism and jealousy. Narayana being 
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over lord of all things has smashed all these internal enemies and also external enemies 

“So Madhvacarya offers salutations to the primordial God, the lord of divinities, the 

destroyer of enemies, the remover of beginningless nescience, the supreme among the 

22 

superiors such as Laksmi, Brahma, Rudra and others. 

Unlike ^ankaracarya’s Advaita vedanta, Madhvacarya holds that the pre-cosmic 
nature and the cosmic from of the supreme Reality are, one and the same. 

According to Monism “We call the supreme the absolute when we view it apart 
from the cosmos, God in relation to the cosmos. The absolute is the pre- cosmic nature of 
God and God is the absolute from the cosmic point of the view”. For Madhvacarya, 
Narayana is both the absolute and God. There cannot be two forms of the Ultimate 
reality as from pre- cosmic and the cosmic points of view. 

'As He is the Garuda bannered, Vanquisher of all demons creator of the universe 
and His feet are worshipped by Brahma and others. 

In the concluding verse of this chapter, Madhvacarya adores Lord Narayana 
devotedly thus ; 

c&erastftoFl I 

<jqfq ^ ¥T8 It 

'Salutations to Hari, who is full of auspicious attributes, whose form is gazed at by 
Indira’s profuse, devotion-dense, sublime, side-glances, whose chief aim lies in 
fulfilling devotees aspirations.' 

Here in this chapter three delightful! expressions catch the observers mind. They 
are 

1 ) mm 

2 ) 
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The Lord is the Sanctuary of the worthy travellers, traveling wearily the path of 
worldly existence and is metaphorically described as an incomprehensible house-holder. 
The Lord’s chief aim is to fulfill the aspirations of the devotees. Under such comforting 
and confidence inspiring circumstances the devotee need not despair of his existence in 
the material world. His path is safe under the protective arms of the Divine house-holder 
and they ultimately lead him to the supreme sanctuary through the Lord’s redemptive 
grace. Such is the hope generated by these three expressions mentioned above. 


Chapter III 

This chapter expounds and epitomises the principle doctrines of Dvaita vedanta 
in a very convincing manner and valid reasoning. Madhvacarya gives the correct way of 
performance of duties by a qualified aspirant for final bliss viz.,liberation. Therefore it is 
rightly called i.e.,eulogy of Lord Hari in beautiful eight verses. 

In the first line of the verse Madhvacarya advises Kamia theory and second line 
declares that Lord Hari is superior than any other deities in the Vedic pantheon It is the 
cream of the Madhvacarya’s intention and he advises the noble devotees ; 

sRqRfr-wRiqr I 

Sfifa Tit ghS 



'With your mind absorbed in all humility in feet of Lord Hari, always do your duly 
worthy of your station in life uninterruptedly and enjoy its ordained fruits according lo 
your capacity. Hari alone is supreme, Hari alone is the preceptor,Hari alone is the father, 
the mother and the refuge of the universe.' 

The nature and the destiny of man is setforth in this verse. An embodiment 
individual soul wants to lead a meaningful and religious life he should worship the Lord 
with intense devotion and also do the duties ordained to him. Madhvacarya is opposed to 
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the philosophy of Do- Notliingisin. l ie wmits all of us to work hard and eurn Ihe grace ol 
the Lord. 

f^T cf>4 Duties ordained by the Sastras, they are four fold; 

i. Obligatory rites; like offering daily prayers to supreme lord. 

ii. 4f4frl<h<*>4 Incidental rites; Such as offerings oblations to the manes. 

iii. cbl*^cb4 Optional rites; the rites desired by the individuals. 

iv. Prohibited acts; the rites which are kept away as they are prohibited ones 

A A 

The first two are recommended to an aspirant for realisation. 

you will invariably harvest the results of your actions. One cannot escape the 
results of ones acts. The fruits of activity are given according to the merit. The author of 
Gita is emphatic in his emphasis and assertion of the superiority Kammyoga as against 
the non-performance of action and giving up of all activities. The very sustenance of lile 
is impossible without Karma. 

The Lord is the highest and none equals or is higher to Him in the world. Lord 
Hari is preceptor, the father and the mother of the universe, as He creates and sustains 
the whole world. 'Because there is none other in the world more adorable than Purusottama. 
the supreme among the most excellent. Therefore the devotees should carefully handle 

the mundane matters. One should incline his mind towards the feet of tire Lord and make 

25 

the mind absorbed in the feet of the Lord. 

Here the author proclaims that Lord Hari is most adorable than any one else 
in the world. He is the Supreme. He further says that, the devotee should divert his mind 
from the binding worldly attachments to the glory of Narayana. Non-attachment to worldly 
affairs is the pre-requisite to self-realisation and thereby God-realisation. 'The entire heap 
of sins of the devotee who is engaged in meditation on the feet of Hari, will be 
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immediately destroyed and the supreme state of final emancipation will certainly 
attained. Therefore one should not give up the worthy means of God realisation. 

The mere desire to worship Him effects the destruction of all sins, what to speak 
of the certainty that one will attain moksa if one devoutly worships Him. This is live great 
truth splendidly declared in the Vedas. 

In the succeeding verse Madhvacarya proclaims supremacy of Lord Visnu by 
swearing to that effect. 






I I 


•Hearken, O devotees, to the most excellent pure, and true utterance proclaimed 
on oath with uplifted arms. ‘There is none superior to Hari, Verily, He surpasses the host 
of all sentient selves.' 

Madhvacarya makes this proclamation out of his own experience based on the 
authority of the scriptures. Lord Vedavyasa has a similar proclamation to make: 

m m 1 

^TT^IW Tlf% c^JcflcCK I I 

Hence Madhvacarya has a firm confidence to proclaim the supremacy of Lord Visnu 

The dependence of all the world on I lari is logically derived In 
Madhvacarya, thus “If indeed Hari should not be supreme, how did the universe come 
under His control? If,verily the entire universe be not under His control, truly why should 
not eternal happiness be its lot.? 

If the world were to be the creation of some one or it is natural process , than there 
should be the uniformity in its creation as to the enjoyment of happiness.But the 
experience falsifies this idea. Here Madhvacarya with keen interest proves lord Han is 
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supreme and He is the creator of universe, that to with the help of logic. It is quite rare 
that a stotra includes logical element. 

' It is said that action, nescience,afflictions, time constituents of prakrti, innate 
disposition and others cannot all be sovereign causes. For it is well known that these are 
of non-sentient nature ; According to spiritual statement, this Hari alone does control the 
entire universe of sentient and non - sentient forms. Metaphysicians setforth different 
theories of prime cause of creation. 

The MimasmaJcashold that the world is created by actions which is characterised 
by sin and merits. The Advaitins contend that fcJffKfffcJin nescience is the cause for the 
creation. 

blemishes characterised by passion and hatred are said to be the cause of 
creation . The Nyaya-school admits cfiM time is the ultimate cause of the creation. The 
SaiikJiyas hold that the world is created by trinity of gunas viz., Sattva, Rajas 'Jamas. 
Madhvacarya giving answer to the above contentions says that 'the elements being 
non-sentient can not be capable of creating the universe comprising sentient and 
non-sentient objects. Thus Lord Hari is the Ultimate cause of the universe.' 

Advaitins maintain that differences among the worldly objects comprising the 
animate and inanimate is empirical. In the succeeding verse Madhvacarya refutes this 
idea and gives a suitable answer. 

Vedavyasa, the incarnation of Lord Vi^nu, the preceptor of the universe has not 
accepted that differences in the world are merely empirical. Infact having objected against 
this position, he declared concerning the supreme thus; souls are multitudinous; among 
the sentients, Han is the supreme. 

Refuting Advaita vedanta Madhvacarya establishes diffemces are Paramarthica 
and not Vyavaharica by refering to Vedavyasa, the knowledge incarnate of Lord Vistiu 
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Madhvacarya quotes the historical background that, Brahma,the four-faced god and 
others aproached Lord Hari and said 

M fMlHigRft H qf | |. 

'The emancipated groups led by Brahma having approached in a special way Hari, 
obtained their innate status in accordance with settled heirarchy always as before. There 
is a superior Vedic authority expounding this point.' 

Madhvacarya’s contention is that there is heirarchical order among the souls while 
here in the world and also thereafter liberation. This is explained in Tattiriyopanisad 
ItaT STlT'^Rq Different levels of happiness are enjoyed by different souls, 

from the embodied individual soul to Brnhtnn. Thus there is difference even m the 
liberation. 

In the concluding verse Madhvacarya declares his authorship as he has not done 

in two previous chapters. 

^it ws sM sRs I I 

’ Thus the hymn of eight verses relating to Hari was composed by the saint named 
Puhjaprajifia, Hari will be pleased with him who recites it with devotion.’ 

Three categorical imperatives namely, discharge of one’s duty with unfailing 
regularity, experiencing the inescapable results of one’s action and these two to be 
fulfilled with a thought always that Hari is supreme, are all introduced serving as 
beacons to the devotee on his path of spiritual progress. The devotee is exhorted to give 
up wordly attachment and concentrate upon the feet of the Lord which alone brings 
about eternal happiness. Madhvacarya’s assertion of divine providence ‘Hari as Supreme 
moves us most to admiration and adoration. His appeal to the devotee is touching in flu 
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extreme. Even an attempt, he suys, at devotion has its own inspiring reward, what to 
speak of true devotion. 

Madhvacarya asserts with uncompromising directness and refreshing conviction 
that, the world of the sentient entities oannot but be under the control of an‘intelligent 
Being and its reality is not at all empirical but absolute, and the entire gamut of beings 
from the creator Brahma down to the smallest creature is regulated by an unalterable 
settled heirarchy. 


Chapter IV 

To attain emancipation, it is essential to probe into the glorious nature of the 
Supreme Being. As such it is one of the pursuits of the devotee treading the path of 
liberation to acquaint himself with all glories of Lord Narayana. For the favour of such 
devotee Madhvacarya presents and elaborate account of Lord Narayana in the present 
chapter. May the Lord of Kamala, worthy of highest adoration, whose body is of innate 
infinite bliss and boundless consciousness, who is omnipotent and has inexhaustible 
attributes, who is Supreme and free from births and deaths, who is the annihilator of all 
afflictions, protect us.^ 

The supreme one’s body is not made up of flesh and blood as in the case of 
ordinary human body. His body is of innate infinite bliss and boundless consciousness 

The succeeding verse elaborates the contention that Narayana is endowed 
with attributes viz., bliss , knowledge etc. 

'Though Hari is wakeful, by virtue of His being blissful, the scriptures declare 
Him to be of the nature of bliss. Since the universe is bom of Hari’s unfettered will, the 
scriptures, therefore declare also that the Lord of senses is of the nature of 
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transcendental consciousness. 

The creation of the universe requires knowledge and unfettered will power, and 
these essential attributes are of Lord Narayana only and none other else. 

Madhvacarya establishes Lord Narayana’s Supreme power and infinite virtues by 
an inference quite effectively in the further verse. 'By virtue of His creating multifariously 
the world containing many wonders, He is Omnipotent and is of infinite attributes. He is 
supreme. The well known Supreme state of blessedness will always be his who 
meditates upon the blissful nature of this Hari. 3i 

Here the author employs inferential authority to establish Lord’s infinite potency 
and virtues. Lord has created this wonderful world,which goes to prove His knowledge 
and bliss. 

'The devotee is instructed that while meditating upon this all-pervasive absolute 
Lord, there cannot be defilement of mind and senses. Verily, the Supreme nature of the 
unborn Hari which is lustrous like the morning Sun and which enjoys within itself., is 
immaculate. 33 

The supreme Lord does not depend on any one else for His happiness. He is the 
Absolute Reality. The glow of His pleasing nature resembles the hue of rt b" u ' I I ^ 
Young and rising Sun. In the next verse Madhvacarya advises the devotees to prepare 
themselves in the right manner and meditate upon Narayana. 

'With swords in the form of minds, finely sharpened on whetstones in the form of 
scriptures and purified and having quickly exterminated the powerful innate Ibe, flu 
devotee should meditate upon the boundless Lord Hari, the annihilator of souls 

A 

nescience. 'Indeed, that highly adorable Hari creates separately leading divinities such 
as Brahma, Rudra, Indra, and Surya, who are themselves the creators of the world, 
protects and destroys them. He causes him who surrenders with right knowledge to 
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attain His abode, final beautitute. 35 

Madhvacarya again stresses that Lord is Supreme, no one equals Him in tire past, 
the present and the future. 'Because His body is solely of the nature of perfect pure 
infinite adorable attributes and knowledge, He is the lord of Rami; no one was equal in 
the past nor will one be in the future, nowhere there is one equal to Him at present 36 
The concluding verse runs as thus; 


its wri 



I 


l I 


'Thus the saint named Anandatirlha, Sukhatirtha of celebrity composed with 
devotion the sublime prayer of Hari, the pre-eminent Lord. He who recites this will 
surely have supreme bliss.' This concluding verse runs as PhaJasruti, the assurance to the 
reader that he will be blessed with auspiciousness and prosperity. 

The essence of this chapter is that, the visible sensible and intelligible world is a 
manifestation of divine.thought, W cflo I that is not 

apprehensible by man’s sense and intellect. Because the Lord creates multifariously this 
world containing many wonders; His Omnipotence stands supremely vindicated The 
world is no illusion, nor is its reality relative. Eradication of internal enemies is a sine 
quanon to the act of devotion to the Lord. 


Chapter V 


This chapter begins with an invocation to Vasudeva, and continues to pray the 
twelve forms of the Lord i.e Kesava to Damodara. 37 The first verse runs thus; 
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'O Vasudcva immeasurable, possessor of excellent lustre, impeccable, always 

endowed with prosperity, Supporter of the mountain Mandara, destroyer of demons, 

bearer of the universe, creator of Brahma , who is Him self the creator of those, Rudra 

and others, who were of resplendent righteous fortitude.' 

fJTrtn; has a reference to Lord Visnu’s Varaha form, to protect the earth from the 

wicked clutches of demons. Similarly refers to Kumia form and the bearer 

of the Mandara and other mountains to preserve them for recreation of the universe. 

'O supreme Lord, bum away the trammels of the world. By giving transcendental 

knowledge tear asunder completely the nescience veil of binding nature. I salute to you () 

Keifava, the all controller worshipped by Varuna and the Lord of mighty superiors. 

qiswfe is the reference to Krsna’s incarnation, can be explained in two contexts. 

i) WRIT is the wielder of the rope to regulate the moral code i.e Varuna, thus worshipped 

by Varuna . ii) Lord Krsna was worshipped by cowherds, who wields ropes while 

% 

tending cows. 38 

Here the author states that Lord Narayana is the pure cause of the universe, which 

* 

is the purport of the the second Brahmasutra. 

'O Narayana, pure cause, the cause of causes, abounding in auspicious attributes 

IQ 

and adorable. I salute to you. 'O Madhava, Lord of Laksmi, wish-fulfiller, vexer of 
villains bestower of knowledge and the embodiment of pure penance, 1 bow down to 
you. 40 Madhvacarya further salutes Govinda and Visnu with a great deal of alliteration. 

'O Govinda one who identifies the cows or one who is known through the 
instrumentality of the Vedas. Destroyer of the body. I salute to you whose feet m e 
worshipped by Skanda and Sunandana.'" 'O Vistju I bow down to you, creator, consumer. 
O Krsna, I salute you, killer of those that oppress the righteous and establisher of the path 
of righteousness.” 42 'O Madhusudana, killer of the demon Madhu, destroyer of demons. 
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I bow down to you, who are gladdened by the assembly of divinities and whose ('eel have 
enlightened the devotees. O Trivikrama, one who took three strides covering the three 
worlds, I bow down to you who are beyond constraints imposed by Varna, Asrama and 
Ranna, Omnipotent functioning through the transcendent order of yourself as Vasudeva, 
Sankarsana and other Vyuha forms having a mouth associated with the hum sound at the 

i-j 

time of deluge. 

Lord Krsna killed Madhu a demon so He is named Madhusudana. It has possibly 
another context Madhu taken in the sense of intoxicated elephant, Kuvalayapida, which 
was employed by Kamsa to kill Krsna and Balarama. That elephant was killed by Krsna 
in a fierce encounter. <1*13 dKH is split into two ways: i) means demons, is 
slayer, so the slayer of demons, ii) ^ to the benificient devotees, SHcRlR*! warder oil 
unhappiness i.e. bestower of happiness to the benificient devotees, is also 

interpreted variedly ; i) is to gods, is bestower of bliss i.e. Lord Narayana 

confers bliss on the gods . ii) cfa of the devotees, rFTS ignorance warderer 

off. Lord Narayaija’s grace eliminates the ignorance of the devotees. 

also makes room for interpretation in two ways; i) enlightening the 
devotees,^ having the holy feet. Lord Narayana’s feet are efficient in enlightening the 
devotees that contemplate on them ii) to be taken as, the Vedas reveal the 

efficacy of Narayana’s feet. 

Vamana and Sridhara forms of God are also praised by Madhvacarya in the 
seventh verse 

dRH WV\ W TO 9IFTC SHt I 
%r ^sr ?f%r ^r cnsfa er^r^iR-^ l l 

'The God in the form of Vamana brings auspiciousness to His devotees,inner 
regulator of souls, establisher of righteous order reveals himself to the devotees and 
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supports one and all. He in the form of Sridhara, carries Laksmi with him or is endowed 
with loveliness, possesses transcendental bliss, bears the world, supports the deluge 
waters and sustains the liberated souls.' 

' Thus Hpsikesa, Lord of senses, possessor of lovely hair, Lord of superiors such 
as Brahma and Rudra, protector of protectors, promoter of all arts is the impeller of 
prowess and controller of happiness both empirical and transcendental, t he form . 
Padmanabha lotus-navelled, is the source of all auspiciousness, maintains mighty 
world-lords of manifold forms. 44 

Then the last form among the Dvadasamurti’s is known as Damodara This 
Damodara is one having rope tied round his belly, who has in his belly the entire 
universe, has pervaded both inside and outside the world. He is the shore to those who 
have cut across by virtue of their knowledge. 45 In the concluding verse, Madhvaearya 
declares his authorship as has done before, in the previous chapters, 

' This stotra is in praise of Lord Hari and composed with sublime devotion by the 
preeminent anchorite Anandatirtha; it is like the Sunlight to behold the transcendental 
world and most potent in increasing devotion unto Hari.' 

According to commentators the word Vasudeva stands for the four-forms of the 
Lord viz.,Vasudeva, Sankarsana, Pradyumna and Aniruddha. It is the Vasudeva form of 
the Lord that brings about final liberation of the soul enmeshed in worldly bondage 
Therefore it is put in the beginning. It should be noted that there is no difference between 
the original form of the Lord and his manifested forms in different incarnations It is 
significant that the Dvadasa stotra begins with a salutation to Vasudeva. The two 
enthralling expressions; and convey the hopeful 
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message to those who cherish the ambition of reaching the acme of spiritual discipline 

Chapter VI 

In this chapter the ten incarnations of the supreme Lord, viz, Matsya, Kumin,Vnrhha, 
Vamana, Nrismha, Parasurama, Rama, Krsna, Buddha and Kalki are praised. 

As regards the beginning of this chapter the Dvadasa stotra published by the 
Pejavara mutt Udupi, records a variations. There verses beginning from and 

ending with are placed first followed by the other verses; where as the other extant 

editions begin from the verses .The commentator Vishwapatitirtha alludes 

to a tradition justifying the variation. It seems the Acarya went to the seashore reciting 
the firstfive chapters of the Dvadasastotra on the day he expected to receive the idol of 
Lord Krsna concealed in a lump of yellow clay, Gopicandana, that was to be brought 
from Dvaraka in a boat. Overjoyed on seeing the beautiful idol of Lord Krsna, the acarya 
first praised Krsna and then his other incarnations in the usual order. All the words in the 
chapter excepting those in the last line are cast in the vocative case. This very idol of 
Lord Krsna was brought to Udupi by the acarya and installed there with great eclat The 
subsequent chapters were sung by the acarya on his way back to Udupi. 

Madhvacarya has praised Lord Krsna by quoting his miracles in the first two and 
half verses. 

^leRloqq ntfeRB! I 

^RcPlfg*! dRdMK I I <5 
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' O son of Devaki, son of Nanda, saunterer in Bmdavana, moon to Gokula, 
consumer of bulbous roots and fruits of beautiful form. 1 bow down to you who have 
gladdened Gokula and whose feet are worshipped by the devotees. ‘ O protector of Indra s 
son, Arjuna, holder of the sword Nandaka, possessing a body anointed with sandal paste, 
dear to beautiful women, having eyes like the interior petals of the blue-lotus, wearer of 
Mandara garland. I bow down to such Govinda’. 

‘ Your face resembling the beauty of the hundred moons and smile like the Kuinfa- 
flower. You have delighted the assemblage of divinities and are perfect with bliss’. 

Now from the third verse Madhvacarya starts adoring Lords’ incarnation one by 
one. 'I salute you, O fish bodied, reveller in deluge waters, adored by Brahma the 
promulgator of the Vedas. 46 The same story of Matsya incarnation is found in the eighth 

A1 

book of Bhagavata purana. The main purpose of this incarnation is, destruction of the 
demon Hayagriva, protection of Satyavrata and also protection of divine Vedas from the 
wicked clutches of demons. 48 In the succeeding verse Kurma and Varaha incarnations 
are dealt upon. 

' Because with turtle-body, He is called as the bearer of the Mandara mountain, 
supporter of the universe and recognised as the highest divinity. With his boar body he 
killed the demon Hiranyaksa and held the earth on the tip of the tusk, the gods that 
preside over sacrifice as worthy limbs serve him as various means of sacrifices .' 19 The 
story of Kurma incarnation is found in the eighth book of the Bhagavata purana. 50 The 
purpose of this incarnation is to suppress the demons, having nectar for the favour ol 
gods and prosperity of Mandara mountain. The essence of Varaha incarnation is found 
the third book of the Bhagavata purana 51 .In this incarnation Lord killed the demon 
Hiranyaksa and rescued Prthvi from his hands. 

Now we find the description of Nrsimha, the form of man-lion and Vamana, I he 


t 
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form of young celibate. 

3FH 3FH 3cqeKftW> I I 

'The form of man-lion, indeed is the foe of HiranyakaSipu. His form is praised as 
destroyer of fear of devotees. O Vamana, attired as a young celibate, subduer of the best 
of demons and assumer of the form with a purpose. 

The story of the incarnation of Nrsimha is found in the seventh book of the 
Bhagavata purana . The supreme Lord in this incarnation destroy the demon 
Hiranyakasipu and protects his foremost devotee Prahlada. He killed the father and at the 
same time protected the son showering his divine grace. 

The Vamana incarnation is dealt upon in the eighth book of Bhagavata purana \ 
The supreme Lord, in the form of Vamana suppressed King Bali who grew 
overconfident. 'O Parasurama, saviour of Bhrgu’s lineage, endowed with exceedingly 

J 

mighty splendour, exterminator of the race of Ksatriyas, adored by Sambhu. 1 bow down 
to you O Raghava, adversary of the demon like Ravana, favourite of Hanuman, beloved 
of Janaki. Parasurama’s story is found in the ninth book of the Bhagavata purana: 
Parasurama killed wicked Ksatriyas and hightened the value of Brahmins. Rama . son of 
Dasarntha killed the demon Ravana and Kumbhakarna and protected pious men. 

'O son of Devaki, Krsna of lovely form, lord of Rukmini, Kinsman of Paijdavas l 
salute to you. You are the dcludcr of demons in the Buddha form, the cause of eternal 
bliss, the enlightener of divinities. The incarnation of Krsna, popular one, killed the 
demon Kamsa and saved Pandavas, being the relative Pandavas. 

The last incarnation being Kalki form, Madhvacarya salutes to the same as the 
exterminator of the race of evil villains the elevator of righteousness and promulgator of 
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the primary aeon. Narayana, immaculate casual form of the universe is praised as the 
ocean of perfect attributes and possessor of imperishable transcendental knowledge. 56 
At the end Madhvacarya records his authorship; 



sf^irar wfi ftdipiqf 11 


‘The author proclaims, the holy hymns of Hari composed by the Anandatirtha 
surely destroys sins and conforms eternal bliss’. 


Chapter - VII 

As regards the relative position of this seventh chapter in the Dvaiiasa slotra seems 
to be some difference of opinion. The late commentator C.M.Padmanabhacarya of 
Coimbatore in his edition of the Dvadasa stotra records that this chapter appears as the 
twelth chapter in the manuscript written by H.H.Hrsikesatirtha, one of the direct 
disciples of Madhvacarya and the first pontiff of the Palimar mutt, Udupi. But the extent 
editions of the Dvadasastotra including the Pejavara mutt editions have not toed the 
order of the chapters as setforth by Hrsikesatirtha. The beginning verse of this chapter 
runs as thus; 


' I offer my obeisance to the unconquered Ilari, by whose side glance that 
excellent Sri has been rendered powerful and by whose mere fragment of side glance 
maintenance, destruction and creation of the universe, great prosperity, activity, 
knowledge, control, ignorance, bondage and release are brought about.' 

The mother of the universe, Goddess Laksmi, has got power by the side glance of 
Lord Hari. This indicates that except Lord Hari all others are dependent. He is the only 
one Independent. 
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' Then Madhvaoarya salutes to the unconquered Ajitn named NariTynnn hy whose 
side glance the incomprehensible Sri has been rendered powerful and by resorting to 
whose fragment of side glance this succession of leading divinities namely Brahma. 
Rudra, Indra, Surya, Yama and Candra, causes the prosperity of the universe." 

The gods like Brahma, Rudra and Indra causes the prosperity of the universe by 
the help of side glance of Goddess Sri. “ Again he bows down to the unconquered Lord 
by whose side glance the adorable Sri has been rendered powerful and by resorting to 
whose fragment of side glance those Indra and other gods who are themselves revered by 
the virtuous engaged in merit and they bring about auspiciousness beginning with merit, 
wealth, wish, right knowledge and the increase of these, to the entirety of holymen. 58 
The author offers his obeisance to the unconquered Lord because by the side glance of 
Hari, Sri has been rendered powerful and by resorting to his fragment of side glance the 
Sages have divested themselves of all imperfections by conquering the group of six 
internal enemies namely desire, anger, avarice, arrogance, infatuation and jealousy, 
meditate upon Visnu and by approaching the sages man becomes free from misery. S9 

J 

'Again by resorting to Sri’s fragment of side glance the creator creates the entire universe 

composed of wonderful and diverse deed-accomplishment of divinities headed by Sesa, 

* 

Garuda, Rudra, Manu and others. 60 TBy the unconquered Lords side glance Sri has been 
rendered powerful and by resorting to her fragment of side glance Siva with his 
manifested great prowess having destroyed the entire universe, dominated by Indra, Surya, 
Candra and Yama dances. 61 ' By resorting to her, &ri’s fragment of side glance the lord o! 
serpants ISesa whose feet are adored by Sarva, Rudra and others obtained the status of 
being the eminent couch of His Lord, which is beyond the reach of other divinities. ' 
By resorting to her, ISri’s fragment of side glance the enemy of serpants, Garuda having 
terrific strength and heroism and excellent speed obtained the status of becoming the 
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vehicle of Visnu which is beyond the Ken of multitudes of divinities headed by Indi a. 63 
At the end Madhvacarya declares his authorship over the stotra as usual; 

WlfartWlft Wo I I 

1 He who having enshrined the unconquered Lord in his heart recites with 
devotion this stotra of excellent import, chiefly pleasing to the hearts of Rama and Hari, 
emanating from the worthy lotus-face of the saint poet Anandatutha obtains from them 
the desired object.' 

The entire chapter is devoted to the glorification of Lak§mi, the divine consort of 
Vispu. The whole process of creation, sustenance and destruction of the universe, the 
various activities of the gods beginning from Brahma, the multifarious 
penances,meditations and such other acts of devotion conducted by sages and saints in 
respect of the Lord and the accompanying auspiciousness, fortune and bliss are all 
regulated by the benign grace of Lak§mi who in her turn derives all her greatness from 
Lord Visnu. This vertical pluralism worked out by Madhvacarya attuned to the harmoni¬ 
ous heirarchy of sentients proclaims unequivocally the absolute majesty and supremacy 
of the Ajita named Vi§nu. 


Chapter VIII 

The subject-matter of this chapter is propitiation of Vaisudeva who is the integral 
ornament to the assemblage of divinities. Vasudeva is proclaimed by all tire Vedas; He is 
the very subject matter of discussion among the learned; lie is fulfiller of all that is 
sought after by the devotees. The beginning verse runs thus; 
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‘We are propitiating Vasudeva whom the legion of divinities, such as Brahma and 
others adored by all, is engaged in worshipping; who possesses sandal-paste anointed, 
lofty, robust arms; who is cherished by the tremulous side glance of Indra ( as if they are 
waving lights in adoration ) who is sedulous with his shoulders round and excellent, 
serviceable in lifting up Mandara mountain , who is the integral ornament of the 
assemblage of divinities 

' Further it is proclaimed that Vasudeva indeed is full and alround with expensive 
sport in the form of world creation, preservation, and other cosmic functions He is 
lustrous with his 

spiritual body in the form of perfect six fold attributes, such ns overlordship, 
valour, fame, wealth, general knowledge and special knowledge. He is assiduous in the 
act of total annihilation of the wicked. He verily is the refuge of those people that aie 
contented rich with spiritual knowledge and devotion and highly disciplined, who is the 
integral ornament of the assemblage of the divinities. 6 ^ ' One should propitiate the 
supreme Vasudeva, who is surely the fulfiller of all that is prayed for, by the eminent 
devotees, who possesses glorious feet that confers transcendental bliss on those who 
bow down to them, who is the impeller in sentient beings of diverse actions and 
intentions, who is thoroughly enquired into by the learned in philosophical lore in this 
manner; ‘ Brahman indeed exists; it is not that Brahman does not exist. He is the integral 
ornament of the assemblage of divinities. 6<i In the succeeding verse ftlfS ■.'illHFl'-b-W" is 
dealt upon 

fclagis ftcti 1 



' We are propitiating Vasudeva who is worshipped by the best of brahmins 
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engaged always in Vedie disquisitions and by the supremely valorous rulers of the earth, 
who is endowed with inscrutable and exalted knowledge itself as attribute, who is 
immaculate, whose body consists of excellent knowledge and unaging bliss, who is 
supreme, who is the integral ornament of the assemblage of divinities.' 

“ Such Vasudeva is propitiated because surpassing whom verily, has not been 
accomplished by any one and any where, in whose excellences conviction of those that 
have attained spiritual knowledge is superb, whose intentions are fulfilled in action. He 

is absolute, adorable, independent and always proclaimed as supreme by those of 

* 

superior intellect through the instrumentality of Vedic argumentations and I le is the 

integral ornament of the assemblage of divinities. 66 

“ Such Vasudeva is the annihilator of the continuous flow of misery of those who 

have realised Him; He is worshipped by Brahma and Rudra praying; ‘ may we see the 

Lord, may we see the Lord’.Who is beyond the reach of those that are eternally damned 

even though. He is the inner controller of all sentient beings, who comes under the 

direction of the pious by his own volition, is the integral ornament of the assemblage of 

divinities. 'The author declares that one should propitiate Vasudeva who created Brahma 

the foremost bom and the presiding deity over MaJiat whose body is verily all His 

attributes only, whose grandson is Ugra [Ugra is called Rudra, Brahma’s eldest son] 

* * * 

though bom first who is always held by the holy as the supreme deity, who is the integral 

/TO 

ornament of the assemblage of divinities. The next verse runs thus; , 

31^ qt gdy *RT <3p38 I 

m I I 

'We are propitiating Vasudeva, who is always full of all excellences and fi ve from 
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all imperfections because of his being always abundant with auspicious attributes, who 
is expounded by the many argumentations of all the Vedas, who is unborn, who is duly 
worshipped always by prominent divinities such as Brahma, Rudra and Indi a, who is the 
integral ornament of the assemblage of divinities.' 

“By Him this universe beginning with Brahma is alwa ys sustained, the entire 
misery of those that meditate upon Him is warded off; by whom is accomplished all that 
is unaccomplished by others ; impelled by him all sentient beings perform all their 
actions. He alone is the integral ornament of the assemblage of divinities . 69 'With de¬ 
voted and purified mind we should propitiate Vasudeva and by continuous remembrance 
of Him all sins of souls are destroyed. Then He grants positions in their respective 
realms to divinities beginning with Brahma, literally teacher of Rudra. The righteous 
people perform their duty, obligatory and adventitious to please Him. He alone is the 
integral ornament of the assemblage of divinities. The work devoutly dedicated to the 
supreme becomes an imperishable fruit-producer; by uttering His names miseries melt 
away. He is indestructible, undecaying, everfree. In His belly lies the universe 
beginning with Brahma, so he is the integral ornament of the assemblage of divinities. 1 
Madhvacarya, as done in previous chapters, declares his authorship at the end of the 
chapter 

May we that bear the exalted and impeccable appellation that are joyous and that 
have firmly fixed our intellect on the ever blissful Lord, propitiate Vasudeva who grants 
eminence to the devotees by His tawny side glances associated with gentle smile, who 
has gladdened the multitude of all divinities and sages, who is the integral ornament of 
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the assemblage of divinities' 

The whole chapter is devoted to Vasudeva who is above all deities. The 
expression , who moves under the direction of the pious by his 

own volition shows to what extent a devotee can develop his spiritual potentialities. Our 
life is a valuable gift and it is our responsibility. Therefore all our actions and droughts 
have the worthiest aim of pleasing the Lord who in fulfillment of the devotees’ dedicated 
total surrender, showers grace leading to beautific vision namely, the direct experience 
of the Lord in his unutterable holiness. One has to glean all these from the following 
pithy and yet sublime and felicitous expressions; 

1) f# cfi4 qsM 2) 3W cfiif , 3) I I 

Chapter IX 

The ten incarnations of the Lord are once again praised. In the sixth chapter 
Madhvacarya has already praised the ten incarnations of the Lord. But the purpose in 
repeating the praise seems to be to establish the fact that there is no fundamental 
difference between the original and the incarnated forms of the Lord. Significant 
epithets such as ^<$>4, «bW>l9I and others prove this 

point. The beginning verse runs thus; 

WF FKtftcT ^FI^RXIT m I I 

'O Rama, consort of Rama, highly adored, destroyer of multitude of mountains of 
darkness, [ignorance], giver of prosperity to Brahma, abode of assemblage of excellences, 
import of the holiest philosophical debate, supreme, evershining, prime cause of the 
universe, be my refuge'. 
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'O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining, prime cause of the universe, always genuflected by divinities headed by 
Brahma and Rudra, fascinator of Ramas heart, be my refuge, 72 'O Rama, consort of 
Rama, import of the holiest philosophical debate, supreme, evershining, prime cause of 
the universe, possessor of a body of the nature of infinite excellence and free from 
imperfections, be my refuge. 73 The fourth verse of the chapter runs thus; 


Wf ^A'cbcbKul m WM I I 


'O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining,prime cause of the universe, possessor of an impeccable and excellent body 
which is the very reservoir of infinite bliss and devoid of sorrow be my refuge.' 

“0 Rama, consort of Rama, import of the holiest philosophical debate, supreme. 


evershining, prime cause of the universe, reveller in agitated deluge waters, eternal, blissful, 
O fish, be my refuge. '0 Rama, consort of Rama, import of the holiest philosophical 
debate, supreme, evershining, prime cause of the universe and bearer of the Mandara 
mountain moved to and fro by the great strength of gods and demons. O pre-eminent 
Turtle, be my refuge. O Rama, consort of Rama, import of the holiest philosophical 
debate, supreme, evershining, prime cause of the universe, bearer of the earth endowed 
with superior mountains and of the nature of extra-ordinary transcendental knowledge, 
O celestial Boar, be my refuge. The Nrsimha incarnation is dealt upon in the next 
verse; 





m wm i 


'O Rama, consort of Rania, import of the holiest philosophical debate, 
supreme, evershining, prime cause of the universe, slitter of the heart of the very strong 
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son of Diti [Hiranyakasipu] O victorious Nrhari, immaculate, be my refuge.' 

'O Kama, consort of Rama, import of the holiest philosophical debate, 
supreme, evershixiing, prime cause of the universe, terminator of the triumph of the 
demons headed by Bali, and protector of the universe, O unconquered Vamana be my 
refuge. 'O Rama, consort of Rama, import of the holiest philosophical debate, 
supreme, evershining, prime cause of universe, exterminator of the host of unvanquished 
wicked kings, spouse of Rama, O protector of the valiant Bhargava be my refuge. 'O 
Rama, consort of Rama, import of the holiest philosophical debate, supreme, evershining, 
prime cause of the universe, fire to the arrant demons, exalted, immortal, bestower of 
knowledge O best of Raghus, be my refuge. 79 

The most popular incarnation among the incarnations i.e Krsnavatara is dealt 

upon. 

TO TO m | 

groro&m to m vwm ! I 

'O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining, prime cause of the universe, best among those possessing exceedingly 
graceful form, bestower of boons, most powerful, protector of Arjuna, O best of Yadus, 
be my refuge.' 

'O Rama, consort of Rama, import of the holiest philosophical debate, supreme, 
evershining, prime cause of the universe, deluder of demons, expounder of 
philosophical wisdom to the holy such as Brahma, possessor of exalted excellence, O 
Buddha, be my refuge. 80 'O Rama, consort of Rama, import of the holiest philosophical 
debate, supreme, evershining, prime cause of the universe, fire to the ills of the Kali age, 
delight to the meritorious, shelter-giver, o Lord Kalki, be my refuge. 81 The suceeding 
verse deals with Purulottama, which is not the form of incarnation.' O Rama, consort of 
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Rama, import of the holiest philosophical debate, supreme, evershining, prime cause of 
the universe, source of emergence and dissolution of the entire world, cause of 
transcendental bliss, perfect, o Purusottama, be my refuge. 82 As usual, Madhvaearya 
declares his authorship at the end. 

‘O Lord, be the favourite protector of the saint Sukhatirtha, who is thus 
completely absorbed always in your paean par excellence. 

Chapter X 

In this chapter Madhvaearya dcvoutcdly asks the Lord to make him 
remember His deeds. This is the biggest chapter consisting of ninteen verses in the 
whole Dvadasa stotra. It runs thus; 



Wife I 



% % 11 


'O saviour, all surpassing, source of Rudra and Brahma, full of compassion bestower 
of boons. Lord of Sri, nonpareil, acquaint me with thy deeds”. 

'O thou adored by divinites, Lord of all, bestower of boons on the worthy, full of 
all excellences carried to their perfection, full of compassion, bestower of boons, 
acquaint me with thy deeds. 'O destroyer of all darkness, ignorance of the virtuous 
people, bearer par excellence of transcendental bliss, of wonderful form, full of com pas- 

Oi ^ 

sion and bestower of boons, acquaint me with thy deeds. Madhvaearya once again 
glorifies supreme body of Lord Narayana, as he has done before in the first Chapter He 
adores His feet which is worshipped by the devotees. 
fs&PftilrT W I 
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'O Boat to cross the three worlds, with feet always worshipped by the devotees, 

supporter of Saraswati’s Lord Brahma, hill of compassion, bestower of boons, acquaint 

* 

me with thy deeds.' 'O surpasser of triple gunas, unique supporter of all, grant me at all 
times and from all sides proper devotion. O lull of compassion, bestower of boons, 
acquaint me with thy deeds. ' O contriver of causes (that bring about creation) 
progenitor, be absolutely my refuge always. O full of compassion, bestower of boons, 
acquaint me with thy deeds. 'O Giver of death and life, protector. Lord of the universe, 
protect my right devotion from evils. O full of compassion, bestower of boons, acquaint 
me with thy deeds. Madhvacarya poetically adores Lord’s feet, comparing them to the 
colour of the morning Sun. 

tjtTcT d 11 

' O possessor of lotus-feet having the colour, similar to that of the morning Sun, 
possessor of impeccable glory, full of compassion, bestower of boons, acquaint me with 
thy deeds.' 

'O possessor of hue similar to that of the water-bom, blue lotus, possessor of 
ruby-tinted exalted nail bases, full of compassion, bestower of boons, acquaint me with 
thy deeds. 88 'O possessor of holy and excellent shanks resembling rain bow quivers. 
Omnipotent, frill of compassion, bestower of boons, acquaint me with thy deeds. 'O 
Thou having Rama as a bee on the sublime thigh, handsome like the radiant trunk of an 
clcphnnt, full of compassion, bestower of boons, acquaint me with thy deeds'. 90 

Here Madhvacarya shows his profound knowledge about flowers, by referring to 
Asana flower, which is a rare flower indeed. 


! 
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* O Donner of an upper garment similar in colour to that of the fully blossomed 
lovely asana flower, full of compassion, bcstower of boons, acquaint me with thy deeds 
at the time of death.' 

'O possessor of a navel from which sprang the most lovely lotus, the birth place of 
Brahma, full of compassion, bestower of boons, acquaint me with thy deeds 91 'O pos¬ 
sessor of a sprout like belly, the eneveioper of the universe (at the time of deluge); source 
of world protectors (such as Brahma), full of compassion, bestower of boons, acquaint 
me with thy deeds'. ' 

'O possessor of a splendid chest, the lovely and holy abode of the universal mother, 
Laksmi, contemplative sage, full of compassion, bestower of boons, acquaint me with 
thy deeds'. 93 

Madhvacarya adores Lord’s arms which are having Sankha, Cakra, Gada, and 
Padma, respectively in four hands. He colourfully describes face and glance of Lord 
Vasudeva. 

gfM ww ^ l l 

'O possessor of worthy arms bearing the Disc, the Conch, and the Mace that cause 
the destruction of demons, full of compassion, bestower of boons, acquaint me with thy 
deeds.' 

'O possessor of face which is a mighty store-house of perfect-knowledge. O Thou 
who art like the full moon for the enjoyment of Laksmi, full of compassion, bestower of 
boons, acquaint me with thy deeds. 94 'O possessor of a glance that annihilates all heaps 
of sins and confers (on the devotees) transcendental bliss, full of compassion, bestower 
of boons, acquaint me with thy deeds. 95 So at the concluding verse, Madhvacarya calls 
himself ‘Paramanandasutirtha the author of the stotra. 
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'Thus the saint-royal named Paramanandasutirtha wishing for the eternal 
kingdom of Visnu, who is perfect, preeminent and of the nature of supreme bliss, 
composed this hymn to Hari.* 

Here we have a very touching appeal to the Lord who is lull of compassion and 
who is the bestower of boons on the devotee for making the devotee worthy of knowing 
the greatness of the Lord. 

The appeal implies that however much one may be learned in the sastras, their true 
import will dawn upon him only when the Lord showers His benign grace. One can 
realise that, the form of the Lord meditated upon from foot to face mediately in the first 
chapter by Madhvacarya is now before his very eyes through beatific vision and is adored 
from foot to face once again. Flashes of felicity of expression found in this chapter leave 
an indelible impression on the mind of the reader. 

Chapter XI 

The first verse of the eleventh chapter proclaims Visnu is supreme, since He is 

worshipped by Brahma and others. 

sflifaaR ^qER^cTfM^s I 

3IFKFI ^ ^ I I 

The author praises the Ix>rd, ‘I adore the feet of the overlord blissful Visnu, which 
are superb, free from infirmities and divine; which pour forth beautific bliss, which are 
respectfully worshipped by Brahma and others.' 

' I adore the feet of Visnu which are proclaimed by all the Vedic words, which 
make an excellent residence for Laksmi, which are respectfully worshipped by Brahma 
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and others. 96 * I adore the feet of Visnu, the source of all divinities, which have cleft the 
mighty darkness, which are respectfully worshipped by Brahma and others 97 In the 
succeeding verse Madhvacarya calls Goddess Laksmi as ‘Sundari’ and adores Lord Visnu 

< s \ pfjw ^ l I 

’ I adore devoutly the exalted and praiseworthy feet of Visnu, the Lord of Sundari, 
which are respectfully worshipped by Brahma and others.” 

1 adore the feet of Visgu which resemble the soft interior part of a blue lotus, 
which are absolutely perfect, which destory the delusion of the virtuous, which are 
respectfully worshipped by Brahma and others. 'O wonderful I adore the excellent feet 
of Visnu which confer on all divinities prosperity, final liberation and so on, which are 
respectfully worshipped by Brahma and others. 99 

Here in the further verse Madhvacarya drives the upanisadic idea of 
interpretation of supreme God in a simple idiomatic words. 

^ 11 

' I adore the feet of Vignu which verily are farther than the farthest to 
non-devotees, and nearer than the nearest to devotees, which are respectfully worshipped 
by Brahma and others.' 

The supreme God is all-pervading. He resides every where. He is far-away for 
the anti-devotees and He is very near to the sincere devotees. 100 ' I adore the feet of 
Visnu, the lord of divinities, which are the chief receptacle of all complete excellences, 
which have neither beginning nor end, which are respectfully worshipped by Brahma 
and others. 101 As usual at last Madhvacarya composes a verse which declares his 
authorship. 
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'Let the devotee reciting this merit-producing hymn to Hari of blissful form, 
composed by the saint Anandatirtha, attain the state of blessedness.' 

Madhvacarya after proclaiming again and again the supremacy of the Lord 
concludes the chapter with a fervent hope that the devotee who recites the hymns may 
attain the state of blessedness, the highest goal of all human endeavour. 


Chapter XII 

In this last chapter of the Dvadasa stotra , the recital of the prayer rises to a 
crescendo. Here, the last line of every verse has the word Anand significantly used. The 
first verse runs thus; 






11 


' O Blissful, bestower of beautitude, lotus- eyed, conferer of the boon of exalted 
bliss on Anandatirtha, I bow down to you.' 

'O sanctum of Laksmi, Govinda, I bow down to you conferer of boon of exalted 
bliss on Anandatirtha. 'O you who are adored by Candra and Surendra, I bow down to 
you, conferer of boon of exalted bliss on Anandatirtha. 

Madhvacarya, in the succeeding verse sketches the figure of supreme’s crown 

11 

' O you who delight in the crown of peacock feathers. I bow down to you, conferer 
of boon of exalted bliss on Anandatirtha. 

' O you who are well adored by the host of divinities, I salute you, conferer of boon 
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of exalted bliss on Anandatirtha. 104 ' O you who are well perfumed by the fragrance of 
heavenly Parijata flowers, I salute you, oonferer of boon of exalted bliss on Anandatirtha. 

'O you who gladden Indira, you who possess pulchritudinous (of unseen unsurpassable 
beauty) form, I bow down to you, oonferer of boon of exalted bliss on Anandatiratha. 106 
O you who shower (ambrosia of grace) on those that are engaged in tidying up your 
mansion, I bow down to you, oonferer of boon of exalted bliss on Anandatirtha. 107 

Here is an exception that, Madhvacarya doesn’t compose phalairuti to this chap¬ 
ter at the end, as he has done in previous chapters He, being engrossed in the praise of 
Lord Vasudeva, aspires for boon of powerful bliss alone. The concluding verse runs thus; 

^■KtjfocblVKcb zfc I 

I I 

' O you who shower down the moon light of bliss, salute to you, conferer of boon 
of exalted bliss on Anandatirtha.' 

2) Nrsimha-Nakha stuti 

This is the praise of the nails of God Nrsimha, the fifth incarnation of the supreme 
God in two beautiful sragdhara verses. 

There is a legendery story regarding the composition of this stotra. “ Once 
Madhvacarya in Badari was worshipping Lord Vedavyasa in privacy. Trivikramapandita, 
the direct disciple of Madhvacarya, observing his preceptors worship, not yet completed, 
saw through the hole of the door. There he saw the three incarnations of the Mukhya 
Vayu i.e. Hanuman, Bhima and Madhva worshipping Rama, Krsna and Vedavyasa 
respectively. At that time Trivikramapandita with an exciting inner devotion composed 
Vayustuti consisting of thirtynine verses. It consists of eulogy of three incarnations namely 
Hanuma,Bhima and Madhva. 

Afterwards Trivikramapandita showed those thirtynine verses to 
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Madhvacarya.Ailer examining those verses Madhvacarya came to the conclusion that 
‘this stotra is lacking the stotra of supreme Being; Then he suddenly composed two 


verses in praise of the nails of Nrsimha and pre-fixed it to Vayustuti. Even now these two 
verses are recited as the part of Vayustuti at the beginning and at the end of the Vayustuti 


The summary of those two verses runs thus; 





Formerly mountains had wings; In their flight, they came down and buried whole 
cities. So God Indra cut off their wings with his massive thunderbolt. 

Daityas-the born enemies of Gods are likened to huge bodied mountain-like 
elephants and Nrsimha is the All-powerful lion. The spacious sharp claws are compared 
to Indra’s thunderbolt. Each nail is effectual in smashing the gigantic demons. These 
nails are supremely super human and their imperishable, eternal and divine 
pre-eminence is incessantly meditated upon by all the gods with deep sincere devotion 
for knowledge and light. The Nails dispel the darkness of ignorance common to souls 
clothed with perishable bodies, with active organs, which are always sensing pleasures 
The whole structure of this Man-Lion forms the manifestation of drf , Idd , 

- 3m and not the structure of (flrT ) So Nrsimha is OTJdSlftft the 

incarnation of Lord Vi§nu. May the nails protect us. 







I I 


“ O Lord of Goddess Laksmi, a searching study of all the sastras and a deep 
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contemplation and devoted thoughts have proved that you are the only supreme Being, 
there being none equal to you and nor one superior to you. We can not have a seventh 
rasa to add to the recognised six rasas and the eight rasa is an absolute impossibility. The 
Lord is the creator, protector and destroyer of the universe and when He sends forth even 
a glow- worm-like spark from His eye; that spark will reduce God Brahma, Indra and 
every thing under them to ashes. So Njsimha’s kind grace should be sought after by all 
the devoted souls.” 

3) Kanduka-Stuti 

This Kanduka-stuti is a praise of Lord Krsna in two alliterative verses, is said to 
have been composed by Madhvacarya in his boyhood while playing with a ball in a tune 
with a ball. 108 It is also named Krsnastuti and Krsnagadya. The summary of the stotra 
runs thus; 



'Lord Krsna is greatest in all respects, divine river the Ganga kisses His feet, and 
it is responsible for killing wicked demon named Sakata, and has suppressed the pride of 
the serpent Kaliya and whose eyes possesses new bloomed lotus petals.' 

Madhvacarya, in a simple verse tells the story of Krsnavatara briefly. He extols 
Lord’s feet which always kissed by the holy river Ganga and are also the cause of killing 
demons. 





' Let Lord Krsna protect us always whose body resembles black heap of clouds 
full of water, who killed a number of demons by His number of arrows and whose vehicle 
is Garuda, the king of birds. Who is always in journey and who is having highest speed' 
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These are the three major stotras of Madhvacarya i.e Dvadasa stotra , 
Nrsimha-Nakha-stuti and Kandulca stud. The tradition does not consider Kanduka stud 
as a stotra in the traditional list. They consider, only two of them are the stotras 
composed by Madhvacarya. 109 The summary of these stotras gives the nature of stotras 
of Madhvacarya. 
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CHAPTER-IV 

i 

Essence of Dvaita philosophy 

In the history of vedanta philosophy, the Dvaita philosophy propounded by 
Madhvacarya is the most powerful reaction to the extreme idealistic, trend verging on 
solipsism that overtook the Advaitic philosophy preached by Sankaracarya quite four 
centuries earlier i.e, eighth century A.D. 

Madhvacarya presents a unique type of vedanta systematizing his philosophy based 
on the authority of the the Vedas, the Puranas, the Mula- Ramayana, the Mahabharata 
and the Pancaratia. 1 Madhvacarya refuting the views of Advaita philosophy, establishes 
that Lord Visnu is the supreme and all else in this world of realities is dependent on Him. 
This vital point directly names Madhvacarya's philosophy as Dvaita vedanta Also it is 
notable that Madhvacarya himself considers his vedanta to be Sachhastra. Which is 
rightly followed by his followers like Jayatirtha (1365 - 88) and Vadirajtirtha 
(1480 - 1600) etc. Vyasatirtha calls it Madhvasiddhanta or Madhvamata 4 And 
S ayanamadhava in his names it as Purnaprajnadarsana, also it is named as 

Sadvaisnavism by S.Subbarau, Tattvavada by H. H. Sri Visvesatirtha Swamiji, 
Pumabrahmavada by Alur Venkatarau, Brahmadvaita by H. N. Raghavendrachar, 
Svatantia Advitiya Brahmavada by Dr. B. N. K Sharma und Visnu parainya snstra or 
Visnu sarvottama siddhanta by Dr. D. N. Shanbhag. 5 As all these names declare 
supremacy or Lord Visnu. Thus it can be named as Darsanaraja 

Before entering into the study of the Dvaita vedanta, it is quite necessary to know 
the meaning of the word Dvaita. It is also to be noted that the Sanskrit term Dvaita and its 
English equivalent Dualism have certain association of ideas with established schools of 
ancient thought ; but modem thinkers interpret it in a different way. 
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In the words of Dogbert. D. Runes, " Dvaita is the theory which admits two 
independent and mutually irreducible substances." 6 

On the other hand Dvaitavada stands in absolute contrast with this view. For it is 

said, 

fcr^^mr^ 11 (cr^rswr) 

It means that there are two separate entities, the Lord Visnu and the entire uni¬ 
verse of realities of which the First is absolutely Independent and the latter is dependent 
on former. 

Basing on Sankaracarya's statement from his commentary on the Brahmasutras ; 
IM ^ h SFsm I (B.S.B.11,1-3) 


It can be said that, even before Madhvacarya, the Dvaita vedanta was prevalent 
but could be veiled. The veil was removed by Madhvacarya who made the Dvaita vedanta 


very popular. Thus, Madhvacarya befits the honour of being the foremost propounder of 


the Dvaita philosophy. 

Madhvacarya's philosophy is realistic, pluralistic and theistic in its character. The 
tenets of the Dvaita philosophy have been summarised under nine doctrines as 
mentioned in a well known verse which is believed to be composed by Vyasatirtha. 


M PfalimTcr ws I 




The nine principles listed in this verse, are 

1) t?Ro WR8 = Lord Visnu alone is supreme and the highest of all in every respect. 

2) = The entire universe is truly and ultimately real. 
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3 ) dt^ldl = The five-fold difference is fundamental. 

4) = All embodied souls are servants of, and dependent on Lord Visnu. 

5 ) Wi = These souls are inherently graded as higher and lower. 

6) = Salvation is experiencing one's own bliss. 

7 ) 3TWT q%g mm = The means to secure salvation is pure and sincere devotion to 
Lord Visnu. 

8 ) MHi lJ l*L = The means of valid knowledge are only three, such as perception, 

inference and verbal testimony. 

9 ) = Lord Visnu is alone known by all the Vedas, as their primary 

meaning. 

Here follows the enumeration of all these tenets ; 

1. ffe WfS ( Visnu is Supreme.) 

or supremacy of Lord Visnu is the important topic which f inds 
elucidation in almost all the works of Madhvacarya. Madhvacarya lays the greatest stress 
on this doctrine of the Highest principle which is both transcendent and immanent The 
demonstration of this doctrine of the Highest principle and the identification of the same 
with Visnu of the Vedic literature finds most prominent place in his various works and a 
great part of his works is devoted to the demonstration of this doctrine as finding com¬ 
plete support in the Vedas and the associated literature. 

The primary and sole purpose of all the Vedic literature, is the declaration of 
Visnu as the Highest Principle. 

Every embodied soul desires to enjoy happiness, but not to experience even little 
sorrow. pi ^3 Wlfa m piRT . But the fact is that nobody in the world gets 
expected happiness, nor he is able to destroy completely his sorrow inspite of his 
repeated efforts. This leads to the conclusion that each and evey human being is not at all 
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commander of his own happiness or misery. Observing this, one comes to realize the 
truth that the activities of all embodied souls are within the hands of some unseen force, 
which itself is reckoned as Brahman, Parabrahman, Atman Paramatman by the seers of 
the Vedas and Upanisads. 

The seers declare the truth that, origin (Srsti), sustenance (Sthib), dissolution 
(Laya), control ( Niyamana) ; knowledge ( Jhana ), ignorance ( Ajnana ), bondage (baijdha) 

7 

and liberation ( Mok$a ) take place according to the will of Lord Hari. 

The following authoritative texts proclaim Supremacy of Lord Visnu. 
i ) aifaf fawp WS I (i&fa S15OT 1,1) Agni is the lowest and Visnu is the 

Highest among gods; 

ii) II ) ’ The entire universe is indwelt by Lord llari ; 

i i i ) ^ ^3 ^3 T J^55^T T I III, 12)" God is dwelling invisible in 


l i ^ 


all beings and hence is not manifest." 
iv ) q# cfj I 

m 11 (Mrrfr^r in,i) 

' That of whom these things are bom, by whom when txim they live, into whom 
they go and dissolve, desire to know that and that itself is Brahman ; 


v) '3W cfaHW ^ 4 ldo 5PTdo 1 


sM I (Bhagavadgita VU,6-7) 


' I am the Creator and Destroyer of the whole universe. There is none else O 
Dhananjaya higher than My self; all this is woven upon Me like a number of pearls upon 
a thread ; 


vi) m ^l 



#rf d df% I I (Bhagavata 11,10,12) 
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' Matter, Action or Destiny. Time, Innatenature and Embodied soul exist only by 
His grace and cease to exist when He ignores them. 

Some of the scriptural passages quoted above clearly proclaim the overlordship of 
Visnu. Some more are given below ; 

vi i ) 'IHlPl q*1lf^$Tf% rT % I 5ieU^(H’«n ; n®T, 1, 1 ,1 ) 

' That Lord is said to be Visgu whom all the words by their connotation, declare. ’ 
vi i i ) Tf | (tfRcRT 11, i i , 8 ) 

’ Lord Visnu's is declared to be the Highest abode ; 
ix ) WIW ^ITWTTfJUg I 

iKI^RTT Hl<|i| u lH<l H^l§ I I 
qRiqojq^ mi I 

HKIW< 5fpt WTimT ^fcTS I I fTTW II,V, 15-16) 

' Narayana (Lord Visnu) is the goal of the Vedas ; The gods have sprung from the 
limbs of Narayana. All things have Narayana as their goal. All sacrifices are meant to 
please Narayana. Narayaqa is the ultimate object of all Yoga. All austere penance is 
intended to propitiate Narayana. All wisdom is directed towards Narayana. All paths 
lead to Narayana. 



sterns srsnw % i i 

ft ^RcIKcTS 11 

(Quoted by Kasi Acarya in his gloss on Nyayasudha ) 

' As all other deities are not independent they are not their own masters ; as they 
are not full of virtues they are not Brahmans. Visnu alone is Brahman and Independent 
because only He is full of all virtues, others are called Brahmans secondarily.' 
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Madhvacarya has elaborated the doctrine Visnu is Supreme' in his Prakarana works 
and also in his Stotra works. His highly convincing work Visnutattvavinirnaya fcategorically 
establishes supremacy of Lord Visnu. He says the final purport of all Vedic scriptures is 
the supremacy of Visnu ; for which he quotes the approval of the Gita ; 

a. sPnft w* ^ i 

imi I I (’PTWto XV, 16-18) 

There are two main entities ; ksara and Aksara. All beings right from Brahma are 
ksara (having perishable bodies). Goddess Laksmi, the unattached, is the Aksara, 
(having imperishable body), I am the supreme Being, distinct from these two. As such I 
am called Paramatman or the Highest self. I am the Inexhaustible Lord and support all 
the three worlds having pervaded them. Since I transcend the ksara and since I am 
superior to even the Aksara, I am glorified in the pauruseya texts (i.e in human 
compositions) and in the Vedas (i.e divine revelation) as Purusottama. 

b. I 

d^^cif'IHHi I I quoted in the VTN p.24) 

' All the scriptures have as their supreme purport the greatness of Visnu, the God 
of gods, over all else. They have no other theme. All else they may speak about is their 
secondary import contributory to the main theme. This is so because the ideal of life is 
realizable only through this knowledge of the greatness of Visnu over all else. Such is the 
truth.' 

c. TPf I 

f g rTR<Pf I I (HSIcKIS quoted in VTN p.25) 

' The great and primary purport of all the Vedas is the greatness of Sripati. Their 
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reference to other matters is secondary.' 

d) l 

^rt i 

SPIHIHi ^ I I (dlC^lui quoted in VTO p.13) 

' All the Vedas, Itihasa, Purana, and all other sources of knowledge, impart 
knowledge about Narayana as Omniscient, as the creator of all, as flawless and as 
surpassing all. They have as their great purport this teaching ; whatever else is mentioned 
in them is subsidiary to this purport ; 

Moreover, as Madhvacarya has shown, the word Brahma connotes Visnu. In this 
connection Dr. B.N.K. Sharma writes " save for the immediate partiality for 'Visnu' 
which is the result of theological exigencies, these are lofty sentiments of which tie 
greatest theists of the world may be proud and to which any Mystic might rise in 
moments of highest divine ecstacy. When one recalls that Visnu stands only for tie 
Highest Being, there is no difficlty in admiring the dizzy heights of mysticism to which 
Madhva rises in these contexts." 9 

In the words of Dr. D.N. Shanbhag " It is a fact that the etymological meanings of 
both Brahman and Visnu establish that both the terms denote God or the Highest 
Being ; 

1. SSI I points out that Brahman is All - pervading. 

2 . oqiqcfK^ facujg | anirtrl ffcl | | show that Visnu is All - pervasive. 10 

But the problem of the identity between the two denotations arose because of the 
less number of hymns devoted to Visnu in the Rgveda. In this connection, the warning 
sounded by Aurobindo deserves attention ;" The importance of the Vedic gods has not to 
be measured by the number of hymns devoted to them or by the extent to which they are 
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invoked in the thoughts of the Rishis, but by the functions which they perform." 11 

And Dr. A.B. Keith remarks ; " It would be impossible to deny to Visnu the 
position of a great god in the period of the Rgveda.” After examining pertinent 
evidences Dr. B.N.K. Sharma concludes, " From the beginning, then Visnu appears to 
have been marked out for a great future. The first line of the Aitareya Brahmana of 
Rgveda; 


qtHo I cfFvKT flcff ijcldfo bears testimony to the fact that by the close 
of the Rgvedic period, Visnu had definitely come to be accepted as the head of the Vedic 
pantheon. 

Madhvacarya, being a true religious reformer composed Stotra type of work viz., 
Dvadasa stotra and rightly asserted his vedantic principles in it. 

The very first verse of Dvadasa stotra runs in anustubh metre. ; 


^ ^ W? cJT^cj I 



clT&T 


I I 


The first part of the verse proclaims Vasudeva as ’ one who has eternal 

happiness" and » 13 devoid of all blemishes ; which throws a flood of light on 

the supremacy of Visnu , which is governed by full of all auspicious qualities’ 

and ’ devoid of all defects; The adjective tKi-K in the verse suggests Vasudeva 

is full of Sraifd virtues. 14 


In the second part of the verse Madhvacarya states that supreme I ,ord is superior 
to Goddess Laksmi, who is superior to Bruluna, Rudra and other gods. 15 According to 
Visvapati commentary on Dvadasa stotra, Visnu is supreme because of following 
reasons ; 






1 , 2 ) 
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' Visnu is supreme since. He is Independent, is full of virtues like auspiciousness 
and happiness and bestower of boons on boon - giving gods such as Brahma and others.' 
And one more commentator, C. M. Padmanabhacar of Coimbatore writes ; 



(C.M.Padmanabhacara's commentary p.5) 

So, these qualities viz., blemishlessness, treasure of all auspicious qualities and 

granting of boons on boon-giving lords, declared only Lord Visnu is supreme. 

The very first verse of Dvadasa stotra contains the gist of Brahmasutras, written 

by Vedavyasa. The adjectives eternal happiness and devoid of blemmishes 

indicates the purport of first two chapters contemplating upon the Lord with 

complete devotion with detachment is the gist of the third chapter. And the 

cfTSfcP^ bestower of boons on boon-giving lords denotes the substance of the fourth and 

1 

the final chapter of Brahmasutras. 

From the second verse onwards, Madhvacarya, extols Lord's feet to face 
separately in ornate anustubh metres, But in the concluding verse of the chapter 
Madhvacarya gives an order to the devotees. 

One should meditate upon Ananta always in a special way at the time of departure 
from this world. The reason why man should meditate upon the God specially at the time 
of death is breifly given by Lord Krsna in his Bhagavadgita. 

m srmfer s sift ttsss sstss i i (viii,5) 

He who while casting off the body, remebers Me only and departs leaving the 
body, enters into Me; of that there is no doubt. 
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Madhvacarya exclusively impressed by the ideas of Bhagavadgita has ordained 
his followers to remeber the Lord at the end which will lead them to final bliss. But one 
can get remembrance of Visnu only when he is remembered always. 

FftfetS 5T I 

The second chapter describes the Lord as sanctuary of the worthy travellers 
travelling wearily the path of worldy existence and is metaphorically described as an 
incomprehensible house holder. 

The third chapter expounds and epitomises the principle tenets of Dvaita vedanta 


in a very cogent manner and valid reasoning. The eight verses in tolaka vrtla are rightly 
called tRfecb^.The first verse declares the lord is supreme and preaches karma theory in 
a dare dashing manner. 







"With your mind absorbed in all humility in the feet of Hari, always do your duty 
worthy of your station in life uninterruptedly and enjoy its ordained fruits according to 
your capacity .Hari alone is supreme. Hari alone is the preceptor. Hari alone is the father 
the mother and the refuge of the universe." 

The nature and destiny of man is setforth in these lines. If one wants to lead 
meaningful and religious life, he should do the duties ordained to him worshipping the 
Lord with intense devotion. Madhvacarya advises every-body to work hard and ha\ e a 
fruit accordingly. The word denotes that it is obligatory for all of us to act. Madh vaeai ya 
wants all of us to work hard and earn by the grace of the Lord the fruits of our activity It 
is impossible for human beings to remain still even for a moment. [ Bhagavadgita , III 4 ] 
The Acarya is quite opposed to the philosophy of Do - Nothingism .This philoso¬ 
phy of 'activism' is in close confirmity with the counsel of Lord Krsna to distressed 
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Arjuna on the battlefield. 

There is a principle that. We get what we work for. Man cannot escape the results 
of his acts, according to the merit. One must perform, one's duty in the spirit of humility 
i.e offer it to the lotus feet of Narayana. 

The author of the Bhagavadgita is emphatic in his emphasis and assertion of the 
superiority of Karma theory as against the non-performance of action and giving up of all 
activities. 

In brief Madhvacaiya brings forth the theory of Karma which is the prime purport 
of the Bhagavadgita, in the first line. 

.I Hari alone is supreme none other in the cosmos is adorable as Hari 

is, since He is superior to Goddess Lakstni who represents Aksara tattva 19 

The Lord is the Father and Mother of the universe, 19 the giver of life and the giver 
of knowledge to the world. He and He alone is the goal and none else. Madhvacaryu 
emphasises the word^ again and again to declare Hari is the only supreme Lord none 
other else. Hence the Lord alone can release us from the chain of samsara, which is the 
full of miseries and bestow with eternal bliss, salvation. 

Madhvacaiya has admitted that one must do one's duty with utmost obedience in 
the Lord's feet; Here he gives the reason; ^ I 

There is none other in the world more adorable than Purusottama tire supreme 

over the most excellent ; Lord Hari is superior to Goddess Laksmi. Who is superior to 

— 20 

Brahma, Rudra and others who are ksara purusas. 

So Madhvacaiya asks us to give up the thoughts about worldly perishable things 
and spend valuable time in devotion and worship of Lord Hari. 
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'Therefore, enough of cogitating on many mundane matters. Do incline your mind 
towards the feet of the Lord ; 

C.M. Padmanabhacar says fafa-rHtll f$ I 

Hence concentrate your mind on supreme Hari, so that it results in something 
better in the end. 

Continuing commenting on the same verse, C. M. Padmanabhacara says. 



m q ^ i 

It is very difficult to give up all the thoughts of mundane matters, to breathe in this 
world, one has to think daytoday matters. Madhvacarya does not say that one should not 
think of mundane matters but he argues that no importance be given to mundane matters. 

In the furthur verse Madhvacarya actually laments over the foolishness of people. 
Who do not pray to the Lord when they are assured that their sins are all washed off by a 
mere attempt to think of Him. 

13m sFJlftt I 

FTCrPg fcigf^TC TPT ^2^fcT I I 

" Whosoever even attempts at meditation upon the feet of Hari, gets his entire 
sins destoryed immediately. The supreme state of final emancipation will certainly come 
to him who meditates. Therefore why is that relinquished ? 

Madhvacarya asks that salvation which is supposed to be the final bliss is 
acquired by meditation. So the Acarya lays down a very easy way for the grace of the 
Lord. 

Here the next verse is composed by the Acarya in anticipation of a doubt in the 
readers mind that, whether this statement is admitted by Madhvacarya out of his own 
experience or is it what is said in scriptures so he declares ; 
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11 


"Madhvacarya proclaims with his uplifted arms that There is none superior to 
Hari ; there is none equal to Hari. Verily he surpasses the host of all sentient selves." 

This makes it clear that the Acarya proclaims this out of his own experience based 
on the authority of right scriptures? -1 

Here means the words of Vedavyasa, C, M. Padmanabhacara in his 

commentary quotes a stanza from Kurma purana ; 

srcr&s i ( P .47> 


Hence Spurt means pure and true utterance of Vedavyasa. 

Madhvacarya refuting other schools of vedahta establishes that Visnu is supreme, 
hence He is to be always meditated upon ; 

C. M. Padmanabhacara exmplifies the fact that; 


tET 

I STfacfi 


aiftTiRlg 


I I •Rfaffa fer STli'TT ^ I 311$ 3 

f^t I 3 lf% #^T3T?Tcjj TPTMT 3 T^rfrrRfrT 

flcTTS I 3Pf|xT sRt* WfPjafg 




SfifrcT I I (p.49) 


In the fifth verse Madhvacurya inserted a VyaUrekamimana to prove that Visnu is 


supreme. 

^ rRq ef$r TOT WlcT 3 ^ 1^3 I I 

"If indeed, Hari should not be supreme, how did the universe come under His 
control ? If, verily, the entire universe should not be under His control, truly why should 
not eternal happiness be its lot." ? 


* 
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After proclaiming Lord Visnu is supreme in the previous verse, a question arises, 
that who is the creator of this world, the ordinary man sffaMT or the supreme God 
M<HWI. Acarya has composed this verse to answer them. The argument goes thus ; If 
there is no God how did the world come into existence. If it is assumed that the world is 


created by a single individual, then there should be complete happiness as no one invites 
sorrow in this world. But for one and all of us the experience falsifies this, so it follows 
that the Lord created the world. 

Madhvacarya puts the argument in a hypothetical form. The commentary on this 
verse by C. M. Padmanabhacara deserves mention here ; 

qfr M? to i till ^ ^ i ^Rri 3 m 

STTOlRfaf rM TO? I ^ tRI Rl^H? 

1 *r ^ Ri^is *m\ 1 fields dsiFteTOcb $fd 

3rRT$ cfif^RT I g TO I 

m ^ 5#HT *RT I ^ ^ I Tft TOTO m ^tRTO3 

«pi^ t ^ ifct 1 cRwt wfmt totori 

ffrl ^IcfftTO I fcfr^q^TlferircR^T^ MM? 

I 1 22 


It is clear that Madhvacarya, by each and every angle, made efforts to prove that 
Visnu is supreme and he did it successfully. It is a rare case that a stotra has got elements 
of inference. 

The fundamental principle Visnu is supreme, is reflected in furthur chapters too; 
In the first verse of the fourth chapter gives a brief account of the supreme and 
declares His greatness. 


TOlf^RWyrr? TO 
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'Lord's body is an embodiment of innate infinite bliss and boundless 
consciousness, who is Omnipotent and has inexhaustible attributes. The Lord's body is 
of joy and ananda, and not of blood and flesh as in the case of ordinary men. 23 

The Lord has got undaunted power, TOTf^fll; 

T 5WTO!l|9fT8g8 I I 

The God is supreme since lie has supreme power. 

The adjectives, prcsfaaPTTffrft ftrpqg anc j q<T§ go to prove the 

supreme God has a nature of bliss for which he quotes right scriptures ^ 

This universe is the creation of the supreme God and He does not have any 
purpose behind it, so says Brahmasutia ; & I 

Madhvacarya again quotes a verse from Narayana satphita to justify the above 

idea; 

^ I I 

So he logically proves that Visnu has created this varied world which includes 
animate and inanimate things which requires superb energy and skill which goes to show 
Visnu is supreme. 

In the third verse of the fourth chapter Madhvacarya, with the help of inference, 
proves the supremacy of the Lord. 

f^JS TOlfe SHFTgTO I 

The Lord is Omnipotent and is of infinite attributes because He creates the world 
mutifariously containing many wonders. 

It is quite essential that the world containing various wonders is created by the 
God who possesses supreme power and skill. 
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Madhvacarya advises devotees to purify their mind and other sence organs So 
that one can easily meditate upon Visnu unperturbed. The word in the next verse is 
quite significant; it shows the joy of Visnu is not dependent, it is independent lie finds 
joy in himself, thus He is supreme. 

Slfote I TcTS-^Rrfg rT 

This goes to prove that, the Lord does not depend on anybody to experience His 
joy. The same Word has been again used by Madhvacarya in his second verse of 
Mahabliarata - TStparya - Nimaya; 

=qi*J I 25 


In the seventh verse of the fourth chapter, Madhvacarya declares that nobody is 
equal or superior to Vispu who is by nature, full of perfect pure infinite adorable 
attributes and knowledge. 


No one even though eminent was equal in the past nor will be in the future. 

All this is sufficient to prove that there is no need of showing any sense of 
partiality for Visnu to extol Him as Madhvacarya has done. The fact is ; Visnu by His 
very nature commands the highest place and universal reverence and devotion from 
every objective thinker and seeker of final emancipation. And a thorough study of the 
contribution of Madhvacarya to Indian philosophy, reveals clearly that he was an 
objective thinker par excellence. 

So, the first cardinal doctrine of Madhvacarya is f?RoMfdlo Visnu is Supreme 
2) vPT^ The world is real. 

The second cardinal doctrine of Madhvacarya is that this entire universe is truly 
and ultimately real. The ultimate reality of this material world is one of the much 
discussed topics in vedanta metaphysics. And Madhvac&ya, on the basis of the pratiiaiias 
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holds the reality of this world consisting of the sentient souls and insentient matter with 
all its effects. 

Madhvacarya declares r||^ Sy^fdcio 1 26 The firm foundation on which the 
ultimate reality of this world depends is anubhuti or consolidated human experience. 

The reality of world experience follows as a consequence of the acceptance of the 
doctrine of saksi and the implications of the doctrine of pramana. It means that the 
facts known by the material sense-organs should be ascertained regarding their validity 
by human experience and when once they are thus ascertained then they should be 
accepted as valid. 

Sankaracarya while writing his Gitabhasya writes T ft 
%fct I (XVIH,66) 

'Even a hundred scriptural statements can not be authoritative when they say that 
fire is cold or without light; 

Hence, regarding validity of such experienced facts. Madhvacarya lays down the 
rule to be followed by all true - lovers of truth ; 

i) Nothing is valid which goes against one's intuitive knowledge. 28 

29 

ii) The scripture can have no validity if it contradicts experience. 

Primarily, all agree that understanding a rope as a serpent or a conch - slid I as a 
piece of silver is an illusory experience. These cases are confirmed by our own stronger 
evidences. Madhvacarya clarifies ; 

I VTN pp.31-32 

The perception of things like a piece of shell as silver is determined to he an 
illusion only because it contradicts very strong perceptual evidence and not by a mere 
logic.' 


4 
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The same is the case when a rope is mistaken for a serpent. When one goes near 
it and picks it up and comes to know that it is not silver but it is a shell. Hence Madhvacarya 
aseerts that, it is a fact that nobody has ever experienced this world to be illusory. 


Secondly, if any body still persists obstinately to contend that the world of exerience 
is illusory, Madhvacarya cautions them that in case they will have to accept the ultimate 
reality of not one, but two worlds. This is what he states ; 

w vPTcio i 

! 

T % I ...... 

acresjg.4 fc^i I 

t wifa ^siwf^cjfa i i 

cb'^i^cf^ i i 

m I 

t 11 vtn pp.29-30) 

If the world is considered to be a product of illusion, then one would have to 
accept two real worlds. There cannot be any illusion of shell- silver in the absence of a 


real conch - shell, a real piece of silver and similarity between the two. There is no 
illusion any where without two real objects one serving as the substratum and the other 
as the archetype.' 

According to Madhvacarya, those who hold this world to be a product of illusory 
experience forget the fundamental and essential phenomenon governing all cases ol 
illusion. 

Rightly does R. N. Sarma point out ; ’If the illusion of the cosmos is to be 
sustained, it is obligatory on the part of the absolutist to point out the substratum and 
superstructure. In a microcosmic matter like the illusory perception of shell as silver, 
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shell and silver resemble one another. In macrocosmic or cosmic illusions cosmos can 
resemble only another cosmos but not chaos. The substratum also will have to be a 
cosmos. Then superstructure will have to be a cosmos. Then it may be possible to detect 
some resemblance between the two . In his anxiety to establish that the universe is 
illusory existence, the absoultist has reached the unenviable position that there are indeed 
two real first rate universes which will have to serve as substratum and superstructure of 
the illusory experience of the cosmos, or of the illusion of the cosmos. This admission is 
obligatory. It can not be brushed aside. Otherwise, no illusion can be satisfactorily 
accounted for. If the logical consequences are such as to entail they indeed are such 
acceptance of two real universes by one who fights hammer and tongs to establish the 
illusoriness of the universe in which we live, move and have our being, all philosophy is 
loves labour lost. The establishement of the very thesis of the illusoriness of the universe, 
ipso facto implies the acceptance of two universes - one as a substratum and other as 
superstructure.' 30 

Thus Madhvacarya concludes the reality of this material world on the basis of the 
intuitive experience of one and all, and also on the evidence of logical reasoning. This 
conclusion of Madhvacarya has the support of the authoritative scriptures, which are 
quoted by him in his works ; 

i) tel I (3t% H, 24,6) 

The world is real.' 

ii) I aa I I (Ibid,X,55,6) 

'God's creation is all real ! not false.' 

iii) otici^si^Ns l l 

'God is Omniscient, the controller of all minds. Omnipresent and Independent. 
He created real things in their proper forms eternally.' 
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iv) 3T ipfa 11 (MMta 3rft^lll,i) 

'All beings are bom of God.' 

v) & & I (siagjr l,i,2) 

The origin & c of this universe are from God.' 

Vi) I 

facSRi^T SfffcTOWi; I I Bhagavadgita XIII, 19 

'Know that both insentient matter and sentient souls are beginningless (and hence 
eternally real) and also that both the effects and guijas are products of matter (and hence 
to be real).' 

Thus Madhvacaryas firm conclusion regarding reality of the universe is not 
disagreed by any scriptural statement. 

Furthur even Inference supports this view of the world's reality. The syllogistic 
reasoning can be as follows ; 

i) tei l 

The universe, like Brahman is ultimately real because of beginninglessness.' 

ii) f^c* I 

'The universe, like tlie embodied soul is real because it is comprehended by saksin.' 
Madhvacarya, in his famous work 'Prapaffcamithyatvahumahakhandand has proved 
that no inference does help to prove the unreality of the world. 

Hence all the pramanas - Anubhud, Pratyaksa, Anumana and Agama prove the 
reality of the world. 

This tenet, 'reality of the world' has been inserted by Madhvacarya in his stotra 
eventually. 

i) God Visnu alone is the creator of the universe and He and He only is the protector. 
While eulogizing the limbs of divine Lord in the first chapter Madhvacarya made it 
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clear that; 





(D.S.I,6) 


'The supple and round arms of Hari which are engaged protecting the universe 
always.' 

Here one can logically prove that the world is real. The supreme God protects this 
world. Since it is real and experienced as real by one and all. It is not the case that God 
protects an unreal world. The protection of an unreal world is a negative statement, thus 
the divine Lord protects this universe because it is real. 

ii) i d.s.h,3 

'The supreme has created the entire universe constituted of sentient and non- 
sentient entities and maintains it and ultimately withdraws it.' 

This verse, which declares creation, sustenance and dissolution are by the 
supreme God, establishes God as the creator of the real universe, 
iii) In the sixth verse of the third chapter Madhvaearya refutes the views of the systems 
of philisophy regarding original cause of the universe. 







" Action, nescience, afflictions, time, constituents of prakrti, innate disposition, 
and others can not all be sovereign causes. For, it is well known that these are of nonsentient 
nature, verily, this Hari does control the entire universe of sentient and non-sentient 
forms, such is the scriptural statement." 

There is no denying it that our souls are endowed with some power. The claim of 
Kaima, Vima, Kala, Guna etc as being the cause of the universe is condemned for they 
are inanimates; inanimate cannot be the causes for animate beings, so the supreme L ord 
is the cause of the entire universe which is really real. 
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iv) ^jk«ikuii^ qx§if^R^r jots | (d.s.iv,3) 

By virtue of His creating multifariously the world containing many wonders, He 
is Omnipotent and is of infinite attributes." 

The God creates the world which comprises many wonders, is experienced real 
by each and every one living in this world. 

Hence one can also consider, on the basis of one's experience that the world 
serves one's purpose, that one cannot hold the world to be similar to the shell-silver 
because the world is serving one's purpose, where as the shell-silver does not. No 
purpose is served by the illusory shell-silver, where as all goals of human life are served 
by the world experienced by us. 

Thus Madhvacarya affirms on the firm basis of the pramanas, that the world is 
real, which is his second doctrine. 

3. Ttes 

'Difference is Fundamental and Foundational.' 

Madhvacarya's most unique doctrine, on which his philosophy is based is 

and it is not only component of reality but also its very essence. It is like this that To 

know a tiling is to know it as distinct from all others, in a general way, and from some in 
31 

a particular way.' 

The gradation, superiority and inferiority necessarily depends upon fundamental 
difference. Thus Madhvacarya states five fold difference ; viz as between. 

a) Brahman and sentients. 

b) Brahman and insentient realities. 

c) among sentients, from one another. 

d) between sentient and insentient, and 

32 

e) between one insentient and the other. 
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In the words of B.A.Krishnaswamy Rao, The relation between the tliree entities 
(tatwatraya) viz., Iswara, chit, (animate beings) and achit( inanimate matter) is a matter 
of fundamental speculation in all the systems of Indian philosophy. The relation is 
conceived of in different ways in the different systems. Advaita regards the chit as 
non-different from Iswara or Brahman and the achit as mere illusion lacking in 
substance. Visistadvaita regards the chit and achit as the modes of Brahman and 
therefore non-different from Him. The BhedSbheda schools regard the relation as one of 
difference and of non-difference as well. Sri Madhvacairya, however regards the world of 
animate and inanimate beings as essentially different from Ilim, and essentially different 
from one another. In fact Sri Madhvacaiya adumbrates five-fold difference (pancabheda) 
between any two of the three entities viz., between Iswara and the individual soul (chit), 
between Iswara and inanimate matter ( achit) between one individual soul and another, 
between individual soul and inanimate matter and between one inanimate matter (Jada) 
and another." 3 '* 

The second cardinal doctrine, i.e the reality of the world, itself proves, the reality 
of all the things in the world and also differences among them is treated as fundamental 
and foundational. It is fundamental and foundational because it lays foundation to the 
new philosophy namely Dualism. Dr. D.N. Shanbhag observes, 'Madhva is quite 
emphatic in accepting the concept of bheda or Difference to be a fundamental aspect of 
universal experience pervading the entire scheme of not only the whole of mankind but 
even of all sentient beings. After examining all the objections raised against the concept 
of bheda, he has conclusively proved that bheda is padarthasvarupa or the very form of 
an entity. He points out that it is everybody's experience that when an object is perceived 
or its form is cognised, it is cognised only as different from other objects. Generally, the 
mere cognition of an object reveals also its difference from others. According to Madhva 
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this entire universe is pervaded by five-fold difference. The five-fold differences are 
between ; 

1) God and embodied soul. 

2) God and insentient matter. 

3) One soul and another. 

4) Soul and matter and, 

5) One material object and another. 

All these differences are within the experience of one and all." 34 
In his Visnutattvavinimaya, Madhvacarya, after establishing that the scriptures 
do not advocate the identity between Brahman and the embodied soul, emphasizes 

T | VTN p.12 

'There is no valid means of knowledge to conclude that the purport of the 
scriptures is to proclaim the identity between Brahman and the embodied soul ; Then he 
begins to consider logically the validity of the concept of bheda. 



'There is no proof for the hypothesis that their purport is the identity of the 
supreme Being and the individual selves.' 

In the words of Dr. B.N.K.Sharma "Difference is not merely a component pmts ot 
reality, but constitutes its very essence. So much so, that to know a thing is to know it as 
distinct from all others in a general way and from some in a particular way ; 

qsr fte l 

fom ft wfeiwi I vtn p .29 

'Difference is apprehended when the svarupa is apprehended. The essential 
nature of an entity as generally unique and different from all else is apprehended." 
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This is because difference constitutes the essence of things ( dharmisvarupa ) and 
it is not merely an attribute of them related from outside. A substance, according lo 
Madhva is not a bare substratum of qualities or an abstraction, but a synthetic unity, 
capable of inner distinction of parts and aspects, in speech and thought, according to 
exigencies, under the aegis of Visesas. For difference cannot be taken to be flatly and 
colorlessly identical with objects (but only colourfiilly identical or ( savisesabhinna ), lest 
judgements of both identity and difference, that we do have of them, should become 
unaccountable, such, in brief, is Madhva's theory of Difference. It is plainly different 
from the Nyaya - vaisesika and Mimamsa view and this is another striking proof that the 
logico - philosophical bases of Madhva's system are in no way borrowed from or 

inspired by these pre-Madhva realisms and that they are the result of independent 

35 

cogitation on the problems of philosophy. 

Hence it is rightly remarked by Madhvacarya ; 

I ^ ^ flcfi’IHIo I VTN p.36 

"There is no scriptural passage in support of the said unity. All the scriptures 
vindicate difference." 

Hence Madhvacarya concludes ; 

I VTNp.12 

'Therefore it is but proper and reasonable to cognise bhedaas the padartha-svaivpa. 
In this way, Madhvacarya vindicates his considered opinion that bheda persists 
even in the state of liberation and pronounces the verdict 3IdS 

I (VTN p.27 ). Dr. R.N.Sarma sums up ; 1. Even in the final state of liberation when all 
traces of root ignorance had been eradicated and wiped out there is difference among 
released souls themselves on the one hand and difference between them and the Infinite 
on the other. Difference persisting even in the state of final liberation cannot be 
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light - hcartedly dismissed as illusory or as possessing only a lesser or lower degree of 
reality. 2. A fortiori difference exists and genuinely must exist in the pre-release state in 
which we all live, move and have our being. 3. Difference is the foundational fact of 
reality. 4. Passages and texts which appear to proclaim oneness or identity between the 
finite and the Infinite should be understood as rhetorical. There is obviously the need for 
such rhetoric even in metaphysics. 5. Thus, the doctime of identity or oneness between 
the finite and the Infinite is opposed to the letter and the spirit of sacred texts." 

This theory of difference is very much echoed in Madhvacarya's stotras 

i) The two adjectives in the very first verse, and indirectly reflect the 

bheda theory. The supreme God is always of the nature of impeccable bliss and He is 
always devoid of all defects. The Kasayana sruti justifies God is supreme and He is 
differed from embodied soul. 

m *18 I 

*!§ ps te 3^8 l l 

[quoted in C.M.P's commentary p.4) 

Hence supreme God and embodied soul never become one, verily they are quite 
opposite and different. 

ii) fimpirarc I d.s.ii,3 

'Madhvacarya asserts that, "the divine Lord creates the universe constituted of 
sentient and non-sentient entities and maintains it and ultimately withdraws it." 


The activities viz., creation, protection and dissolution can be possible only when 
there is difference. The created world is quite different from the creator, the supreme 
God. 


iii) 


3 ferFraT p % 


^8 gw§ 


D.S.HI/7 
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It is not in the mind of the preceptor of the universe (Vedavyasa) that differences 
are merely empirical. In fact, having objected against this position He who is Himself 
Hari, declares concerning the supreme thus; 'souls are multitudinous; among the senlients, 
Hari is supreme.' 

Here Madhvabarya refutes c^lcj^lHcR ^ of Advaitins. This bheda goes out when 
experience lapses. Hence Advaitins declare that difference is empirically real but not 
obsolute. This Madhvacarya denies by refuting Advaita vedanta, as it is not the verdict 
of Vedavyasa. The difference is not only absolute in this world but also in state of 
liberation. A verse from Dvadasa stotra declares the same ; 

$j ^cf^cT | 

WilWN M i i d.s.111,8 

"The liberated souls led by Brahma, approached Hari in the special way and they 
obtained their heirarchical differences in their status. This persists in moksa." 

In the words of Dr. P. Nagaraja Rao- "He turns round and wants us to hunt out the 
heresy that all differences betweem souls, soul and God, matter and God, between matter 
and soul, between matter and matter, are empirically real and not absolutely true. They 
say Vyavaharika and not paramarihika. This is not the message dear to the heart of 
Vedavyasa. It is not in the experience of men that the world of plurality is sublated or 
negated at any time in our lives. These differences are absolute and they persist for ever. 
They are not relatively real but are absolutely enduring. The reason for differences is the 

17 

absolute irremovable disparity between them. This persists for all time even in moksa 

Dr. B.N.K. Sharma sums up 'there is thus no logical impediment, whatever in 

regarding Difference as Dhaimisvarupa constituting the essence of objects. In the light 

of visesas, the category of difference has been fully vindicated by Madhva and shown to 

38 

be perfectly valid and intelligible. 
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In this way, Madhvacarya inserted his theory - 'Difference is not only absolute in 
this world but also in the state of liberation' in his sublime stotras. 

Thus, the third doctrine Difference is fundamental and foundational is proved, 

4) #F[f: ftfJSRTs 

'Souls are dependent on Visnu.' 

^ fefav crafts I 

The above verse highlights the presence of two distinct entities, 'one of which is 
Svatantra or Independent and the other is asvatantra or dependent.' Lord Visnu is the 
only Independent and all else in the world is dependent on Him. Dr. D.N. Shanbhag 
opines, 'Madhva divides reality into two broad divisions ; viz., Svatantra or Independent 
and asvatantra or not independent. The important aspects of an entity are its nature, its 
activity and its cognitive activity if any. If its nature can be known independent of any 
other thing, if it can act of its own accord without deriving energy for its activity from a 
source outside itself and if it can exist in its own right, then we can say that, that entity is 
Independent. If on the other hand it depends upon some thing else for its nature to be 
known or derives its energy from others or depends upon others for its existence, then vve 
call it as not independent. In this view, the Supreme Being alone is Independent and 
everything else for its creation, preservation and destruction depends upon It, and is so 
dependent ." 39 

The independence of the supreme God is the most vital point in Madhvacarya's 
conception of God. The twin principles Svatantra and asvatantra, is the central ontologi¬ 
cal concept of Madhva philosophy, it is because this idea that the traditional name Dvaita 
is given to his system of vedanta. In the words of Dr. B.N.K.Sharma. "It has been shown 
that Madhva has gone beyond all other Indian thinkers in emphasizing the absolute 
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independence and unutterable majesty of Brahman. His conception of Svatantra rises 
above the Dualism of prakrti and puru$as by denying them any kind of independent 
existence. 

(consciousness) or activity." 40 

According to Madhvacarya, there need not be any doubt about the existence of 
the soul and there is also no need to demonstrate its existence. It is the true experience of 
every soul that it is existing and that it is different from supreme Lord, when it is 
accepted that Vi§nu is distinct from each soul, and all souls are dependent on Him. 

At this stage Madhvucliryu declares and substantiates the distinction lying 
inherently between Visnu and the individual soul ; 




I VTN pp.35-36 

How can the theme of all srutis be the unity of the individual self and the supreme 
spirit when such a theme flagrantly contradicts all modes of valid knowledge." 

The few verses quoted in Visnutattvavinirnay prove the same ; 

ft tm irrwff it I 

aUflrRW WWcIf I 

ftajTfcIfllto ^ ^81 

Iciwit# ci^^ir ^ m\ d m~m 1 1 (vtn p.58) 


"All the Vedas teach the difference of Hari from all else. That difference lies in 
His Independence, Omniscience and over lordship over all etc. His essential nature 
(svarupa - own from) itself constitutes his difference from all. Essential nature is what 
distinguishes an entity from others. The word 'svd in svarnpa meaning essential nature is 
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used in order to distinguish an entity from all others. The sruti starting from not so. not 
so, points to the difference of Visnu from all else. All other sruti texts also present the 
same truth. There is no doubt on this point." 

None can prove that the import of the scripture is the identity between Brahman 
and the embodied soul. This presumption is against all pramanas. Primarily, see the most 
valid perception ; Madhvacarya asserts • 

CTSIT ft spprefate I 

^ ft 3ft ftfs# ft^fa # 3T I 

(VTN p.36) 

’It would contradict experience. No one experiences, 'I am Omniscient' 'I am the 
lord of all' 1 am without any sorrow or pain 'I am faultless' ; indeed, there is the experi¬ 
ence of the contrary. This experience is not illusory for there is no proof to the contrary " 
As already dealt even the liberated souls experience their remaining distinct from su¬ 
preme God. Hence Madhvacarya points out that jiva's identily with God, ^|cl§t£M ; -| is not 
experienced by any soul at any time either in bondage or in liberation. The foremost 
pramana i,e. perception proving this difference is the Hence Madhvacarya 

argues in An u vyakhyana ; 

| | (AV pp. 915-916) 

The difference between supreme Brahman and jiva is cognised by pratyksa itself 
It is the ingrained experience of every individual that he differs from Brahman The 
supreme Brahman is Omniscient and Omnipotent, on the otherhand jivas are not 
Omniscient, not all powerful and so on. 
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A verse from Madhvacarya's Upadhikhandana, tells innate experience of each 
and every embodied soul ; 





"It is experienced by every soul that he has ignorance, limited power, sorrow and 
capacity to do little, as against the qualities like Omniscience and Omnipotence 
possessed by God." 

The sruti tells that supreme Brahman is Omniscient, Omnipotent, blissful and so 
on and the individual soul is aware of his not possessing these qualities. So this 
conviction and awareness of the individual is sufficient to disprove his identity with the 
supreme Brahman. It is true that some passages declare that the Lord is the object of 
knowledge and the soul is the knower. The hymn from Rgveda states that universe is 
supported by the divine lord ; 

^ 3 Brarg !n^ ^crt^ ten 11 (i,i54,4) 


Who in threefold wise alone has supported earth and heaven and all beings." 
This very idea, that every individual soul experiences difference from divine Lord, 
and dependence on Him only, can be derived from below stated valid inferences. 


11 




'All entities which do not possess attributes such as Omniscience, independence 
etc are really different from Brahman. Jiva does not possess such attributes ; therefore, 
jiva is really different from Brahman." So jiva is dependent on Brahman. 



'All entities which possess limited knowledge, limited power, the experience of 
the cycle of births and deaths are really different from Brahman. Brahman does not 
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possess then. Therefore, Brahman is really different from jiva." 

The divine Lord is Independent one, and the other embodied souls are dependent, 
this shows that all souls are naturally dependent on Hari as He is supreme and possesses 
higher power. It is not only the ordinary souls that are dependent on Divine Lord but also 
the deities like Brahma, Rudra Indra and even Goddess Laksmi are dependent on Him. 
The verses from Madhvacarya's Dvadasa stotra corroborate it in toto. 

i) i d.s.i,i 

'Bestower of boons on boon - giving lords such as Brahma and others " 

The deities Brahma, Rudra and Indra etc., who are capable of bestowing boons to 


worldly men are entirely depended upon supreme Lord, since He bestows on them boons. 
The verses from Vtsnupurana declare the same ; 

To I 

dT° I I 



"Though deities possess innate power, adored by sages and men, they always 
depend on Lord Hari, Vasudeva." 

ii) I D.S.1,6 


Here, the Divine Lord's chief task lies in protecting the Universe ; 

There are more number of scriptures which declare that, God creates, sustains 
and ultimately destroys the world. 41 One can easily find out that, there is quite difference 
between the protector, supreme God and protected, the world. Naturally protector or 
creator of the world is quite superior to the created world, since He is superior to the 
created world, is automatically depended upon Independent supreme Lord, 

iii) ^ ^ a&STTfa fafvRTlfarTS I 

T rEP# TFF# I 1 D.S.II,5 
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"I bow down to husband of Rama, who being the controller of all, is not 
subordinate to any one. He who has conquered all is himself invincible. He is the doer of 
all, but He is not created by any one." 

The above verse is very interesting which suggests that I^ord Hari is Independent 
and other embodied souls are dependent on Him in a paradoxical manner. 

Here C. M. Padmanabhacar's commentary deserves to be quoted ; 

J tfcf craft {TrPdS | 

The supreme God, who controls all, acts as He likes. No power in the universe 
made Him to act in a specific way. Thus. 

tfcf <t$ft cJRlfo craft I every body and every thing in the world is subordinate to Him. 

t wTfft m mz ^ wrfft craftsf^r i 

'Being Independent and supreme. He is not subordinate to any one' 

3#fcTS fafacTTfelvrS ; ‘d THfrldS He is the conquerer of all but Himself 

unconquerable. Tcftfirif d ffti'Mrt He creates everything in the universe, no body other than 
God possesses the power to create something. A verse from Brahniatarka makes clear 
the discussion ; 

dT? efidf gpfaffisMH I 

dfdT rr^RTf^H W I I IU,30 

'This is said by a soul 1 am not the doer' that is, I am not an independent doer The 
Independent Doer is Lord Visnu. All my actions constitute His worship. This worship 
performed by me lias been possible only by His grace ; 

The above quoted verse highlights two phenomenas; TOfsTftsjft and *dd9lf|cjy'-|o*j| 
lESIFbi which leads 3°FJ J fer and dlq<£<rc| to proclaim the supremacy of the Divine lord 
All beings in the universe are sub-ordinate to Him, which clearly asserts, all beings are 
fully dependent on Hari always. 
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iv) It is not only, the embodied souls are dependent on Hari, but also deities like Braluna, 
Rudra and Indra and even Laksmi are also dependent on supreme Hari. Goddess Laksmi 
perform all duties pertained to her by the favour and power bestowed by supreme power 
Madhvacafya shows this fact in his stotras clearly ; 



I 






11 d.s.viu 


"1 oiler my obeisance to the unconquered 'llari' by whose side glance that excel¬ 
lent Sri has been rendered powerful and by whose mere fragment of the side glance 
maintenance, destruction, and creation of the universe, great prosperity, activity, knowl¬ 
edge, control, ignorance, bondage and release are brought about." 

But Skandapurana says that; 

tfk RfcrfrRg I 


'The person from whom the origin, subsistence, destruction, control, knowledge, 

J 

ignorance, bondage and liberation proceed, is Hari, the over Lord. How can Sri function 
these eight fold functions, since Hari does all of them ? 

Here Madhvacaiya answers to the question thus HI vIS*?! 

I 

Sri has been rendered powerful by a mere fragment of the side glance of Lord Ajita. Lord 
Krsna says in the Gita ; 


Xt § 3 ^ I I 

I 

cl STT3^f% TrlR I I (XII,3-4) 


'But those who worship the Imperishable the Indefinable, the Unmaniiest, the 
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Omnipresent, the unthinkable, the Rock seated, the Immovable, the unchanging, 
keeping the whole host of senses in complete control, looking on all with an impartial 
eye, engrossed in the welfare, of all beings -these come indeed to Me.' 

Thus C. M. Padmanabhacara concludes that I so with 

the favour of Lord Hari Sri can also create this world. 

Hence, it is unquestionable that deities like Brahma, Rudra and Indra are 
dependent on Hari as He is supreme. Here one can quote a scripture to declare 
supremacy of Laksmi over Brahma, Rudra and Indra. 

i t cPjjr <r Mm <r sfift <r gfcjpi; l 

3\i 3^ ftcfWW ^ I I (RgvedaX, 125, 6-7) 

Madhvacarya, in the whole chapter suggests that, all deities perform their 
functions by the favour of Laksmi, who in turn completely is dependent upon a mere 
glance of Lord Ajita. 

Brahma, Rudra, Indra, Surya, Yama, and Candra, cause the prosperity of the 

universe by the side glance of 6ri, who in turn is dependent upon Lord Hari 42 

All the deities, who are themselves revered by the virtuous engaged in merit, 

bring about auspiciousness beginning with merit, wealth, wish, right knowledge and the 

43 

increase of these, to the entire holy men. 

The group of sages who have divested themselves of all imperfections hy con¬ 
quering the group of six internal enemies namely desire, anger, avarice, arrogance, 
infatuation and jealousy meditate upon Visnu and by approaching them man becomes 
free from misery. 44 
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The creator, Brahma creates the universe, Siva, with his manifested great 
prowess, having destroyed entire universe, performs the Timdava dance, Sesa got the 
opportunity of becoming the bed of Visnu and Garuda got the opportunity of becoming 
a vehicle of Visnu by the blessings of Laksmi who in turn is favoured by Lord Visnu only 
Here the detail discussion shows that the whole process of creation, sustenance 
and destruction of the universe, the various activities of the gods beginning from Brahma 
the multifarious penances, meditations and such other acts of devotion conducted by 
sages and saints, in respect of the Lord and the accompanying auspiciousness, fortune 
and bliss are all regulated by the benign grace of Laksmi who in turn derives all her 
greatness from Vi§nu. 

This vertical pluralism worked out by Madhvacarya attuned to the dependence of 
Brahma, Rudra and other goods on Laksmi and Godeess Laksmi unequivocally on the 
absolute majesty, of Visnu, named as Ajita. 

Thus the fourth cardinal doctrine, of Madhvacarya, that the manifold embodied 
souls are dependent on Lord Vi§nu is quite suggestive. 

5. sfomTs w I 

"Souls are higher and lower" 

The five - fold difference, which is the third cardinal doctrine, is 

fundamental, foundational and eternal. The world exists essentially with this five - fold 
difference and is completely based on it. (51^So Because, according 

to Madhvacarya difference is the nature of an entity, so one soul is necessarily dilferent 
from another. 

Madhvaicarya's doctrine of the soul insists not only upon the differences ol each 
soul but also upon intrinsic gradation among souls based on degrees of knowledge, power 
and bliss, which is known as Taratamya, peculiar concept of Madhva philosophy and not 
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at all found in any other school of vedanta philosophy. This doctrine of variation in the 
very nature of jivas is technically known as svarupa - taratamya. The nature of the souls 
determines their destiny. 

Madhvacarya, while accepting the plurality of souls, insists on the acceptance of 
quantitative and qualitative differences among jivas. If all souls are equal qualitatively, 
their desires and consequent Karmas' would also be alike. But they are not alike. The 
souls differ in their very nature and intrinsic essences. No two souls are identical to each 
other in their nature, aspiration, endowments and so on. Madhvacarya classified souls 


into three divisions ; 


45 


(Salvable) 

The mukti-yogyas are jivas who are receptive to spiritual values and through 
repeated embodiments, they evolve into better and better men, and finally through 
concentrated spiritual disciplines and Gods grace gain salvation. 

2) (Eternally transmigrating) 

The Nitya - samsarins are worldlings who delight only in worldly values and feel 
no need for ethical and spiritual life. Reaping the fruits of their own actions they pass 
through births and deaths eternally. 

3) (Damnable) 


The Tamoyogyas, who are positively evil by nature, go on degenerating more and 
more by their indulgence in evil actions, until the accumulated load of sins finally leads 
them to eternal perdition. 

The classification of souls has come in for a good deal of adverse criticism by the 
modem scholars. "These criticisms suffer mostly from sentimental bias against taratamya 
and appear to confuse the Madhva doctrine of svarupatraividhya, with the calvinistic 
theory of election, without examining the ethio- philosophical grounds on which the twin 
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theories of traividhya and laralamya ure based by Madhva. The theory of Election rests 
upon dogmatic exercise of Divine prerogative without reference to the worth or 
eligibility of the souls chosen for deliverance or damnation. In fact, there is no room for 
any question of fitness or eligibility of souls, in the view of Augustine, Aquinas and 
calvin, that "each soul is specially created and made to vitalize the embryo at the moment 
of conception." 46 

The observations of Dr. B.N.K. Sharma regarding Madhva's discovery of the 
inherent gradation possessed by the embodied souls is quite elucidative, 'The Madhva 
doctrine, on the other hand, is a philosophical theory intended to justify and reconcile the 
presence of evil with divine perfection, in the only rational way in which it could be done 
- by fixing the responsibility for goodness or evil upon the moral freedom born of 
diversity of nature of the souls who are themselves eternal and uncreated in time " 47 

"The doctrine of jiva-lraividJiya, as found in the sadagainas and accepted by Acurya 
Sri Madhva, has come in for unjust criticism in the hands of modem scholars. Though 
the doctrine has the support of the Prasttianatrayi, the other Acaryas, viz., Samkara and 
Ramanuja have not perhaps gone beyond the generally accepted 'doctrine of karma' and 
given this doctrine, a place in their respective philosophies." 

Madhvacafya has devoted his two monographs viz., Tattvasamkhyaha and 
Tattvaviveka to unfold epitomically the classification of the tattvas in graded manner. 

Accordingly, there are mainly two categories, one, Independent (Ix>rd Visnu) and 
the other, dependent (all else). The dependent categories are again two fold ; bhava or 
being and abhava or non - being. The being has two sub -divisions ; cetana or sentient 
and acetana or insentient. The sentient too is two fold ; duhkhasprsta or sorrow-touched 
and duhkhasprsta or sorrow-untouched. The sorrow touched involves two varieties ; 
dukha - vimukta or free from sorrow and dukha - samstha or continuing in sorrow. 1 he 
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latter are again two fold mukti - yogya or eligible for liberation and mukti -ayogya or 
ineligible for it. The mukti - yogyas are five - fold ; gods, sages, manes, monarchs, and 
the best among human being ; Those ineligible for liberation are two - fold, tamoyogya 
or the condemned souls fit for dark hells and srtisamsthita or those who remain for ever 
in a worldly bondage. The tamoyogyas are four -fold each having two varieties ; 




ct W SnFRjrWffg # fell I I (d^llSTR) 


The nature of the souls is immutable and eternal. All the souls are not equal in 
their moral value, and the nature of the soul is also characterised by consciousness and 
bliss. The nature of the souls determines their destiny. Some are Mukti - yogyas, who 
have potency and power to achieve mok$a. Some are Nitya - samsarins, who eternally 
revolve, being tied to the wheel of saqisara. The third type Tamoyogyas who lead 
themselves to eternal hell. 

In the Visnu - Rahasya (xxxiii) it is stated as follows ; 


TFJR WIT micRTg I 

rF^g l 

HHPm OTl^g qRci^g 11 

The Sattvika, Rajasa and Tainasa referred in the verse cited, relate only to the 
basic nature and not to the true - prakptic guijas of the Sankhya - metaphysics. In the 
following verse of the Bhagavadgita the points of tripartite classification of souls as 
pertaining only to the jiva - svarupa and as not relating to Sankhya theory of iraigunya is 
well brought out. 




3frT 3T 33 I I (XVn,2) 
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"Threefold is by nature the inborn faith of the embodied - pure, passionate and 
dark. Hear thou of these." Thus three - fold is the innate faith of souls, Sattvik, Rajasic, 
and Tamasic, according to real congenital nature. 

Prof, B. Venkatesachar observes ; 

The division of souls ( 6etanas ) into those that are fit for salvation and those that 
are not and furthur division and gradation in them, an important tenet in the system of Sri 
Madhva has been the target of adverse criticism. It is relevent here to make the following 
remarks in justification of the stand taken by Madhva. This is a matter in which there 
can be no appeal to perception and reasoning (Pratyksa and Anumana). Is there 
scriptural authority or not for such a division ? The answer to this question is in the 
affirmative. Clear and abundant authority for the position taken by him has been cited 
and discussed by Madhva in several works of his." 49 

This doctrine has been totally inserted in his stotra by Madhvacarya. 



gTJcfcjifaflctT I 


M 11 d.s.iii,8 


'The emancipated groups led by Brahma having approached in a special way Hari, 
obtained their innate status in accordance with settled heirarchy always as before (i e.during 
their mundane existence) There is a superior Vedic authority expounding this.' 


The gradation is not only absolute in this world but also in the state of salvation. 
The composition of the whole seventh chapter is peculiar and the verses of this chapter 
deal with gradation among gods. 

Hence Madhvacarya is fully and perfectly justified in laying down the 
and therefore we have his fifth doctrine, T TciT2 . Jivas are graded according to 

their inherent nature as higher and lower. 
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6) 2^x1° 'Liberation is enjoying one's own bliss' 

The released souls are said to dwell in a region known as Vaikimtha. This is the 
highest heaven, on reaching which, the jiva is not liable to revert to samsara. 

The final bliss, salvation is obtained by Muktiyogyajivas. Among the four types 
of purusarthas , moksa, release from this world is the eternal one. 

m ° 0 qwpmfe I 

I I ( Vedahtaparibhasa ) 

The region where released souls dwell is called Visnuloka according to 
Bhagavadgita. 


^ =T T qTcR>8 I 

WT I I (XV,6) 


"Neither the Sun, nor the moon, nor fire illumine it; men who arrive there return 


not that is My supreme abode." 

The nature and description of the Vaikuntha is satisfactorily made by 
Narayanapandita in his work named Smadh va vijaya . 50 

There are as many as twenty means to acquire the state of final bliss, according to 
Padmaiiabhasuri's work Madhvasiddhantasara ; 


They are 

SlHrqwqfrTS SK'uiMlfrfe ^ftfclKig W 

cTRcPqqftsTff qo^^fR 

wVqpfaT vjqitrn 3% l 


The path of discipline inculcated in the above verses includes in it ; 
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1) Detachment from the enjoyment of the worldly and other worldly fruits due to 
perceiving manifold worldly miseries and due to association with good beings. 

2) Wealth of sama ( intellect firm in Lord ), dama (self - control) and the like. 

3) Wealth of study of scriptures. 

4) Resorting to the Lord. 

5) Residence at preceptor's abode. 

6) Sravana ( listening form of the knowledge ) of true scriptures through his (preceptor's 
) instruction. 

7) Manana ( contemplation ) in the examination which is synonymous with Mimatvsa 
( investigation ) for the sake of conforming the truth known from the preceptor. 

8) Devotion to the preceptor. 

9) Devotion to the Lord befitting to one's competency. 

10) Compassion towards one's inferiors. 

11) Affection towards one's equals as to one's self. 

12) Devotion towards superiors. 

13) Performance of nivrtta ( unselfish and God - devoted ) actions. 

14) Complete abandonment of prohibited actions. 

15) Full submission to the Lord. 

16) Perfect knowledge of gradation among souls. 

17) Knowledge of five - fold difference. 

18) Knowledge of the discrimination between prakrti and puinsa. 

19) Condemning the wrong - doers. 

20) Worship. These means are common to all ( good ) souls beginning from Bralima 1 

Madhvacarya in his famous work namely Visnutattvavinimaya, states that moksa 
is obtained by the divine grace of Lord and it is the highest ideal of life. The beautilul 
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verse quoted from Bhallaveya sniti declares, among the four ideals of life, Moksa is the 
only highest bliss. 

T % qg % I 

^TrfrT qfrfalsIT I I (VTN p.25) 

Dharma, Artha, and Kama are not lasting ; only Moksa is lasting for ever 
Therefore an intelligent man must seek to attain that and 

cpifeirs 3^3 I 

*TftT t*=T I I (VTN p.25) 

'The ends like dharma are transient and freely mixed with sorrow. Therefore they 
do not bring about supreme happiness. Only moksa is the highest bliss to be aimed at by 
those who are wandering in samsara. 

Thus he declares that; 

fcjRT T | 

'Such eternal liberation is attained by the grace of Lord Visnu. To prove this 
above stated statement Madhvacarya quotes a verse from Narayaija sruti ; 

q# l I 

"He, by whose grace alone a person is released ffom this samsara which is of the 
nature of the deepest affliction, is this Narayana, who is to be contemplated as the 


supreme by all those who seek release from this shackle of Karma." 

The Bhagavadgita, which is said to be the purport of the Vedas, also holds that 
'the divine grace is the sovereign remedy for samsara, which makes Jiva not experience 
or see the truth. This *RtR bondage is real since it is destroyed by the Lord, when Mis 
grace dawns on us. The Lord continues 
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*rer«RRciiHlRi <re*pra^ 11 (xviii,56) 

'Though ever performing all actions, taking refuge in Me, by My grace he obtains 
the eternal indestructible abode, and 

m ^RS|Rlsr I I (XVIII,58) 

Thinking on Me, thou shalt overcome all obstacles by My grace ; but if from 
egoism thou wilt not listen, thou shalt be destroyed utterly.' 

Thus of all the means that are enumerated for the attainment of moksa, nothing is 
of any avail principally as grace. Jayatirtha, commentator par excellence of Madhvacarya, 
clinches the issue by pointing out that the Lord's grace alone is instrumental in securing 
moksa. ^ 


The Lord, in the Gita, clearly declares that the samsarabaqdha for the soul is due 
to the binding of prakrti. It can not be vanished by only self - effort, self - effort is of no 
avail against the load of sins one commits. It is the load of sins that hides the Lord and 
our own svarupa from us and prevents us from attaining moksa, one's bad deeds need 
many lives to expiate the sins. Expiation is not also possible because of the immense 
effort required for it and enormity of the recurring sins. The Lord's grace alone can help 
us to cross the ocean of saipsara and free our bondage. Moksa is not merely the 
destruction of all our sorrows, but it also secures for us a permanent, everlasting abode 
and happiness unmixed with sorrow. 

Thus every individual soul should contemplate on the Lord in such a manner as to 
obtain His grace, 5TCIR and devotion is the chief instrument for getting uiokga, such 
moksa is of four kinds; 
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A 1) Salokya, 

2) Samipya, 

3) Sairupya and 

4) Sayujya. 

The features of these four types of moksa according to Padinanahhasun an as 

follws; 

ter qte'tPms I 

ter srfte q$te qprq^g l 

qq tel sftWFRqTg I 

The released souls reside in three regions called Swetadwipa, Anantasana and 

Vaikuqljia. Some souls however even after release stay in this world itself and some- 

other in the higher worlds including BrahmaJoka. They are however, in the stage of 

liberation and never return to the stage of bondage. 

Salokya type of liberated souls enjoy to their full contentment residing any where 

in the Lord's world. In Samipya, they enjoy to their full contentment being in the I ami's 

vicinity. In Sarupya type of moksa souls bear four arms and conch, disc and other 

weapons and enjoy to their full contentment. Souls having the last one Sayujya , cnjo\ It' 

53 

their full contentment having entered Lord's body. 

The other four types of Moksa are ; 

1) Annihilation of Karma. 

2) doblRl Going up from the body. 

3) ftpf The paths. 

4) TTftT Enjoyment of bliss. 
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qrosnPtew I 


54 


'Annihilation of Kaima or destruction of actions means the complete destruction 
of, after the direct vision of the Lord, all the accumulated demerit or sin and also of all 
the undesired merit.' 


55 


'After experiencing such all fruits which have begun to arise, soul departs 
upwards through Brahmanadi.' 

qpff fr nwtpfg 1 56 


'Now the order of the body - merger, there are two paths ; Garudaniarga and 

s 

Sesamarga. 

And thus Madhvacarya concludes Moksa is the real bliss, which is exclusively 
attained by embodied souls by the divine grace of supreme Lord. The present Dvadasa 
stotra has got the concept of mok§a in the following verses. 

i) The gentle smile of over - lord, Govinda is to be meditated upon since it bestows the 
state of eternal - bliss on the devotees ; 



m tor 11 d.s.i,9 

The adjective is commented by C. M. Padmanabhacara in the 

following way ; 

aw vipt tjss <r ^ # l (p.i6) 


The total purport of this verse is, each and every embodied soul should contem¬ 
plate or meditate on Lord Govinda's gentle smile which is capable of giving final bliss, 
ii) Here one can have a doubt that. Lord Hari bestows liberation to the worldly men, then 
what about deities like Brahma, Rudra and others who are also eagerly waiting for the 
state of final bliss. The answer may be the following verse ; 


Rarest Archiver 



213 




i£pi qRtaiftq^ifa foyj&ii 11 D.s. 1,11 


"The graceful movement of the eye - brows of the Lord craved for by, the 
divinities such as, the lotus bom Brahma and others should always be concentrated upon, 
It confers positions such as over-lordship of Satyaloka and final beatitude." 

Thus the Lord bestows with final bliss not only the worldly men but also Brahma, 
Rudra and other deities, on whom he confers their respective positions, 
iii) Madhvacarya in the third chapter declares that; 





'The supreme state of final emancipation will certainly come to him who 
meditates upon the feet of Hari' 

In the commentated lines of C. M. Padmanabhacar ; 

sJteRmswjj ciw w m I 

cm ^ h mm l 

qpr l d.s.iv,3 

The well known supreme state of blessedness will always be his who meditates 


upon the blissful nature of this Hari.' 


Hence, he who meditates the nature of Hari always, is showered by God's grace 



I D.S.XI,6 


The feet of Visnu, which confer on all divinities prosperity, final liberation and so 


on. 

Hence, Madhvacarya has laid down that all the 'Mukti-yogyajivad in liberation 
dwelll in VisnuJoka enjoying their own individual bliss in its fullness. 
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7) spm mm 


•Pure devotion is the means to Liberation.' 

Devotion is love to God which is preceded by perfect knowledge of His greatness 


and which is deeply firm and surpassing attachment to all other things. Such devotion 
alone leads to liberation. Spiritual fulfilment is ultimately obtained through Bhakti, which 1 
alone can attract to oneself the grace of God, which is the proximate cause of salvation. 
Bhagavata - purana, has stated nine folds of Bhakti ; 

faults WI | 

Shift wm I I (VII,5,23) 


'Hearing about God's majesty, singing His praise collectively, silent remembrance 
of Him through the repetition of His names, service to his feet, worship of His holy 
images, salutations to His presence in all beings, cultivating the attitude of His servantship, 
entertaining intimacy with Him, and making the whole - hearted and unreserved offering 
of oneself to Him ; 

Madhvacarya defines Bhakti as under ; 

Wittes I 

11 

(Mahabharata - Tatparya-Nimaya 1,86) 

'Bhakti is that continuous flow of the heart that has been liquefied by love towards 
God, which is preceded by a deep understanding of the majesty, Omnipotence and 
Omniscience of the one Independent entity on whom all the universe depends and has its 
being, which is unshakably rooted in the object of love, and which cherishes Him as the 
most supreme value.' 

Devotion to God is the master key to all maladies and for effecting integration 
All acts of morality, all forms of rituals have only one end in view, i.e, to please the Lord 
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and obtain His grace, which ensures mok$a. There is no other way to it except His grace 
Self - effort, though necessary, is in no sense ever enough, nor can any amount of 
it bring in liberation. Our supreme happiness consists in our constant remembrance and 
dedication of our acts to God, and our misery consists in ignoring Him and foolishly 
appropriating all good acts and all our successes to our talents and ability. The individual 
souls are eternal but at the same time dependent in relation to God. Such a relation is in 
no sense derogatory or uncomplimentary. One lives in subservience to one's supreme 
Lord, one loses one's self into virtually nothingness when one defies one's life giving 
sub-ordination. 


Devotion transforms our blind earthly loves and turns them on to God, who is 
eternal. There are three stages in devotion, they are ; 

1) Undeveloped devotion. 

2) Partly developed devotion, and 

3) Fully developed devotion. 

Similes and other outward symptoms resemble those of a boy in an undeveloped 
devotee, those of a mad man in a partly developed, and in fully developed devotee those 
of a person possessed. The devotees of the first class are not described as they are not 


prominent. In the following verses the third type of devotion is described. 

mm p sqp# ^1 

5§S ^ I I 

iritw *rf^r swffar l I 

(Bhagavata VII,7,34-36) 


\ 
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Whenever a devotee of fully developed Bhakti hears others narrating Lord’s 
inimitable deeds, supernatural qualities of acts of prowess done in His incarnations, he is 
thrilled with joy ; tears of joy fill his eyes and his speech falters. He sings loudly in a high 
pitch, cries out and dances ; 

'When like one possessed by a devil, the developed devotee laughs, talks 
incoherently at another time, weeps bows submissively to people, sighs attributing Gods 
deeds to himself or often cries out the appellations of God, 'Hari, 'Jagatpati,'Narayana 
'When one experiences that all the activities of his mind, speech and body 
coincide with and depend on God's activities, what remains of the fruit of his former 
actions is burnt down, his devotion becomes overwhelming, he perceives the soul 
pervading form of God with his essential eye and he is finally emancipated from worldly 
bondage.' 

Thus the perfect media of liberation is pure and sincere devotion which also must 
include knowledge of God's greatness. Krsna declares in the Oita ; 

Wxsp, mm l 

ws i Jr f^qrs II XII,14 

'Who is ever content, gifted with yoga, self - restrained, of firm conviction, who 
has dedicated his mind and reason to Me - that devotee of Mine is dear to Me.' 

And for the spiritual upliftment of human souls, the slipreme Lord Krsna has 
gifted three ways, viz ; 

1) Karma yoga. 

2) Jnana yoga, and 

3) Bhakti yoga. 

Among these three yogas, the final one, Bhakti yoga is the easiest and highest 
way to realise the supreme Lord. To quote ; 
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W i 



I I 


(XIV, 26 ) 


'He who serves Me with an unwavering and exclusive Bhaktiyoga transcends 
these gunas and is worthy to attain or reach Brahman.' 


Bhagavadgita gives the final goals of the three divisions. 

F*8RT (TROTS I I (^XIV.18l 


Those abiding in Sattva rise upwards, those in Rajas stay midway, those in lamas 
sink downwards ; 

This is Madhvacaryas concept of moksa, which is acquired by unalloyed 
devotion. The Buddhistic conception is the annihilation of soul. The Jainas say soul 

takes to an everlasting upward flight, just as a bird does, after being set free from the 

/ 

cage. The Carvakas say death close all and is moksa. The Mimamsakas declare heaven 
itself is moksa. The Advaitins say kaima-mukti is a lesser one which is the enjoyement 
of bliss in Vaikunta and so on, the abodes of saguna gods ; parama mukti - is a higher 
one, which is becoming one with Nirguna Brahman. The Visistadvaitins declare that 
there is perfect similarity between God and soul. 

The present Dvadasa stotras also reflects that final bliss liberation is attained by 
only pure and sincere devotion unto God. 

i) Madhvacarya eluogized the limbs of supreme God in the first chapter. The verbs in the 
first chapter, jrfl, f^T, f^tT^, FT#, and f*RT^ are all nothing 

but forms of Bhakti as delineated in the Bhagavatapuraqa. Thus in the first chapter, 
Madhvacarya indirectly suggests that saluting supreme God with pure devotion will carry 
embodied souls to salvation. 
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ii) WxfRJ WT I 58 

Here one who contemplates the divine Lord with sincere devotion will be 
definitely blessed with the state of final emancipation. 

iii) 

^rrf^r 'tott I (d.s.viii,io) 

By the remembrance of supreme Lord always all sins of souls rendered stainless 
by devotion get destroyed. Here Madhvacarya warns that the embodied souls, which arc 
eagerly waiting for liberation must have to come out from sins, strong obstacles on the 
way of moksa. 

iv) rayiraltT itTO> tot I 

*WI»JufcKH(WRci W ^ % I I (D.S.X,5) 


'O surpasser of tripple gmjas, unique supporter of all, grant me at all times and 
from all sides proper devotion. O full of compassion bestower of boons acquaint me with 
thy deeds, 

Here the devotee asks the God humbly for the pure and sincere devotion which 
indicates that such devotion will carry towards final beautitude. 

V) TOflTORqMcR TOft$TTcT l(D.S.X,7) 

'O giver of death and life, protector, Lord of the universe, protect my right 
devotion from evils. 

There are six internal strong enemies which destory the devotees, devotion; they 

59 

are kama, krodha, lobha, moha mada and matsara. 



'(The lotus feet of Visnu) which confers on all divinities prosperity and final 
liberation. In the commentary by C.M.Padmanabhacara, 
fcpjfqtlg M$I81 
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There is no death, disease, disappointment or any other kind of defect in the stale 
or moksa. All are attuned towards God and there is no competition, no jealousy, no strife 
The souls cherish the highest devotion to the Lord Iiari and such devotion is in the nature 
of eternal happiness. 

Thus Madhvacarya declares his seventh doctrine, devotion is the only means to 
attain liberation. 

8) srcufttoi RHFT 

' Perception and two others are means of valid knowledge; 

Madhvacarya defines philosophy as' Tattvanirnayd i.e., the determination of things 
as they are in themselves. In the other words philosophy is the true knowledge of things 
The ways of obtaining true knowledge therefore form a fundamental part of 
epistemology, which is the theory of knowledge on which, metaphysics which is the 
theory of substance is based. 

The means of true knowledge are called pramanas. The term pramana is defined 
in different ways in the different school of Indian philosophy. The number of pramanas 
vary from one system of philosophy to another. The following veres gives the list of 
pramanas in different schools ; 

crisis 3^ I 

sqhr ^ mm frills ^ ^ 11 

^ fer I 

wfcm stwft wm® 11 



Accordingly, (farvakas accept only one Pramana i.e., perception, Vaisesikas and 
Buddhists accept two ;perception and inference, Sankhyas accept three ; perception. 
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inference and verbal testimony, Naiyayikas accept four, these three and comparision, 
Prabhakara Mimamsakas accept five ; these four and presumption. Advaita vedantins 
and Bhatta Mimamsakas add non existance and accept totally six. Pauranikas add two 
more viz., plausibility and tradition and accept eight Pramarjas. 

But according to Madhvacarya pramanas are only three viz., perception, 
inference and verbal testimony. 

Madhvacarya defines pramana as ; *ISJTS? I (SPIFMOT p.l) 

Pramana is that which reveals an object as it is. Pramana is valid knowledge the 
means of valid knowledge is called Anupramanas and Madhvacarya has accepted only 
three Anupramanas ; 

1. srersr 

2 . 

3 . 

I He defines perception as the contact of a defect less 
sense organ with a defectless object. If a defect creeps in at any stage there may be not 
at all arise any knowledge or it may be give rise to wrong or invalid knowledge. 

I Anumana is a defectless syllogism. It is a means of a producing 
awareness or knowledge of an object with which it is invariably connected. 

'SlFTHo I Agama is a defectless verbal composition. Knowledge of 
object can be derived from words and when object exists as the words reveal, the words 
become a pramana and constitute an Agama. Madhvacarya quoted two verses Brahmaiida 
purana in his monograph Vi$nutattvavinirnaya which goes to prove authoritative texts' 
accepted by him. 
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wm vm Icr i 

ffa yiTi'r %c!W^ i 
$ til^lfiH^i flf ct W WTCTS I 
SHWftW^Sl M M ^TT^8 I I VTNp.l 
Madhvacarya demonstrates, other kinds mentioned as pranianas can he included 
within the three groups. 

wrfqgqir '3TJRT fcT^TS I Arthapatti and Upamana are specific types of Anumana 
and Sambhava also comes under Anumana, Aitihya comes under Agama. Abhava 
depending upon situation includes under perception and inference (SPIRt 
Hence Madhvacarya affirms that pramaqas are only three. 

In the Dvadasa stotra Madhvacarya has made use of verbal testimony and 
inference as means of valid knowledge. 

i) # Sfc&ifo l(D.S.m,6) 

ii) ffcT W ^ I (D.S.UI,8) etc. are examples wherein he quotes the Vedic scriptures 

in support of his main tenet viz., ; the supremacy of Vi^nu. 

In ^ ^ ^ | (D.S.III,5) He has made use of inference to prove 

that the whole word is in the control of Lord Visnu. 

He has not referred to perception in this stotra, perhaps because Visnu is not and 
cannot be perceived by any of the sense organs. 

9) I Lord Visnu alone is made known by all scriptures. 

Madhvacarya declares Visnu as the most supreme God quoting authoritative 
scripture. He has been proved as having all auspicious qualities devoid of defects, as the 
creator, susluincr and destroyer of the universe, lie lias been described as bestower of 
final'bliss to the devotees. 
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There are so far innumerable Vedic and smrti texts which laydown that supreme 
God can be known only through scriptures. Thus the main essence of Vedas is to impart 
knowledge of God and His greatness. To quote ; 

i) How to know Brahman and which pramaha yields his knowledge ! regarding this 

question Vedavyasa has replied through the third Brahmasutra i.e., & & 

which proclaims Agama pramana or verbal testimony helps to know Brahman. 

ii) rT fFtt I (rtfrlffa %Tm HI, 12,9,7) 

One who is ignorant of the Vedas cannot know Brahman, the great soul and all 
experiencer. 

iii) tT 3^ 3*Slft I 111,9,26) 

I ask about the person who is known only through the Upani$ads. 

iv) % qfrRiq^i' fa i 1,2,9) 

This knowledge is neither attained nor refutable by reasoning, only when it is 
imparted by a teacher it leads to direct realisation. 

v) w I 

*rcf% efet - vs snftft 1 l (^r^i,2,15) 

All Vedas speak of the highest abode of Lord Vi§pu. All penances also state the 
same. The vows like celibacy and others are observed only with a desire to attain that 
place. I tell you in brief about that. 

There are some more Vedic texts which declare, supreme god can be known only 
through Vedic texts and reject inference to know the nature of god. 

vi) T ^ T Ufa I 

Neither eyes nor ears nor reasoning, only Vedas make him know ; so they are 
called Vedas. 
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vii) jtfenfa ^rjiR tareiW awrcigs Ims i (Prarc^fit) 

Neither the senses nor inference lead to the knowing of this one. Only the Vedas 
do so and hence they are called Vedas. 

Dr. D.N.Shanbhag opines ' Inference can not function independently without the 
support of perception or testimony. It is stated in the Kurma puraha - inference without 
the help of scripture cannot establish any proposition with certainty. Similarly, in the 
field beyond the reach of human senses perception cannot yeild valid conclusion. There 
is no doubt that perception and inference become valid means of knowledge only when 
they are helped by scriptures. 

Then what are the scriptures through which god can be known, the four Vedas, 
the Mahabharata, Pancaratra, Mula-Ramayana and all other works that follow these. 60 

viii) The Bhagavadgita also declares the same, thus Madhvacarya is supported by Lord 

Kr§na. tlcfc^ciclqg.1 

The Lord only is known through Vedas. Therefore the purpose of all scriptures is 
to impart the knowledge of supreme excellence of Lord Visqu. 

Though the Vedas deal with other things viz., Kannakahda, Devatakanda and so 
on , they speak mainly of god and his glories and subsidiarily of other things. 

3^ rt cfcl’TT I 

dWf FJTT4RR3 I I (WcRlf quoted in VTN p.25) 

> 

The great and primary purport of all Vedas is the greatness of Sripati. There 
reference to other matters is secondary. 

Madhvacarya concludes his Aitareya bhasya with this verse ; 

M 5 W ^TTwit m 33^13 11 

All the Laukika and Vaidika words end in supreme god . Even all sounds like 
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those of clouds etc., declare Him . All names refer to Him who is different from all, and 
who is independent and eternally same is the highest Visnu. He and He only is the goal of 
all right scriptures, may he be pleased with us. 

The present Dvadaka stotra also supports the above idea that, all scriptures 
proclaim Lord Visnu only. 

i) ftw? I (D.S.IV,2) 


Though Lord Hari is ever wakeful, by virtue of His being blissfull, the scriptures 
declare Him to be of the nature of bliss. This idea is supported by many Upanisadic and 
Vedic mantras. He has been described in the Vedas as the being of supreme wisdom 
and ruler of sense organs ; 

ii) fcftfg I (D.S.IV,5) 


Here MadhVacarya advises us to sharpen and purify our minds by the help of 
scriptures which helps to meditate upon the boundless Hari. The scriptures which are 
always proclaiming Lord Visnu are having capacity to purify devotees mind. 


iii) §sirn% 



D.S.Vin,4) 


The supreme god is worshipped by high order of brahmins in the peculiar Vedic 
language. This indirectly indicates that the subject matter of all the Vedas is Lord Visnu 
only. 

iv) ^ rfr % writ I 

qcbi 11 (D.s.vm,5) 

We are propitiating Vasudeva, surpassing whom verily, has not been accomplished 
by any one and any where, in whose excellences conviction of those that have attained 
spiritual knowledge is superb, whose intentions are fulfilled in action, who is absolute, 
adorable, independent, always proclaimed as supreme by those of superior intellect through 
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the instrumentality of Vedic argumentations. 

m i i (d.s.viii,8) 

Supreme Lord is always full of all excellences and free from all imperfections 
because of His being always abundant with auspicious attributes ; is expounded by the 
many argumentations of all Vedas ; is unborn and is duly worshipped always by promi¬ 
nent divinities, such as Brahma, Rudra and others. 

Hence Madhvacarya sums up that all scriptures have only one single main purport 
and that is imparting knowledge of Lord Visnu. Thus Madhvacarya exemplifies his car¬ 
dinal doctrines in his stotras quite effectively and eventually. 
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CIIAPTER-V 

The concept of Bhakti 

The Bhakti or the path of devotion, the only and the easiest way to salvation, is as 
ancient as the scriptural literature. T he Vedie literature delineated the theories of (lie 
cardinal elements of Bhakti in its textual passages. 1 The hymn from Yajurveda; if 

mt ter OTRRr I (25,13) Whom all people worship.’ The word 

Upasaria, which literally means ‘sitting near’ might have been primarily used to signify 
‘sitting down for worship. But it came later to mean worship in general. This 
Bhakti and Upasaria are synonymous. 

Bhakti denotes the positive aspect, an active longing, a state of love, an 
outpouring of devotion and admiration, a surrender of soul in melting tenderness. 

The busic idea of ultimate Bhakti is consciousness or realisation of devotees 
dependence on God. If man be independent in any sense no Bhakti is possible. Bhakti is 
germinated only if man experiences inferiority and if he comes to know that the only 
supreme God is superior and Independent, and all of us are His subordinates 

Besides, the Paiicaratragama, Ahirbudhnyasamhita and Puranas explain the 
concept of Bhakti at large. Even Panini, grammarian the author of aphorisms has defined 
Bhakti in his Astadhyayi. In the two great epics of India, namely, the Raniayana and 
the MahabhSrata , 4 there are a number of references to Bhakti as a means for attainment 
of supreme God. 

As stated in Bhagavatapurana, there are three yogas in the progressive realisation 
of Moksa. 
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^ I I (xi, 20 , 6 ) 


Among these three paths Bhakti is considered to be superior. Bhakti yoga has its 
own importance and established it’s pride place in the Bhagavadgita. There are 
innumerable quotations which declare Bhakti is superior to other two paths without 
which salv ation is impossible. 5 

Narada gives the reason that Karma and Jnana yogas are accessible to such 
persons who are high bom and have undergone various purificatory rites and also 
received the proper education. But, there is none who has not experienced love towards 
something at some time. So it is not very difficult to acheive love towards divine God. 6 

There are exclusive references which prove that the devotion does not depend 
upon the caste, creed or birth, high or low. The real devotee who is even low-born is 
superior to high-born who is a non-devotee. 


(.Brakannaradiya 32,39) 


313 s 


ttft 11 


(Bhagavata purana 111,33,7) 


and 



Wtjte 3 *RTcZlS Tfg II (IX,30) 


‘A sinner, howsoever great, if he turns to Me with undivided devotionjnust 


indeed be counted a saint ; for he has a settled resolve’ 
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The foremost among devotees, Prahlada says “I consider an out-caste who has 
dedicated his thought, word, deed, wealth, possessions and life to God, to be far superior 
to a brahmin endowed with the twelve well-known traits, but has not the inclination for 
the lotus feet of the Lord. Because the former, by his utter self-surrender, elevates and 
sanctifies the whole family whereas the latter docs not even purify himself, what to 

n 

speak of others. 

In the Mahabharata Lord Krsna also proclaims devotees of the Lord are not 

'sudras. Sudras are they who have no faith in Lord which ever be their caste. As wise 

man should not slight even as out-caste if he is devoted to the Lord. He who looks down 

8 

upon him will fall into hell. ’ 

Hence the path of Bhakti does not demand qualifications such as caste, birth, 
clan, sex, time, place and stage of life. Therefore in the Bhagavata god of death 
advises people to cultivate Bhaktiyoga, which is according to him the paramadharma, 
the highest duty of every human being. 9 

The Bhakti yoga is regarded as the easiest means for every person in the Kaliage, 
who may have neither the strength and the facilities for the performance of Karma nor the 
brilliant intelligence and endurance for practising Jnana yoga. It is often described that 
the Bhakti yoga is arranged in the middle of the Bhagavadgita (chapter vii to xii) to lay 
stress upon the fact that Bhakti is required as an accessory both for the Karma described 
earlier and for Jnana described later, based upon ‘Dehalidipa Nyaya (a lamp placed on 
the thershold of a door to illuminate the space on either side of it) 

Moreover, the Bhaktiyoga is more fascinating to the mind as it is enriched by the 
ways in the sacred literature like the Gita i0 and Bhagavata - 11 Lord Krsna boldly states 
to Arjuna that 'No, by the study of Vedas nor through regular penance, nor through 
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generous gifts, nor by sacrifices, can I be seen as you have seen Me, and continues, 
that ‘God manifests Himself to those who love Him. The key means of which this 
universal form of the Lord can be unlocked in a loving devotion. The true, sincere 
devotee will find out, see and realise his God. 

sng W I I (XI,54) 

‘By exclusive devotion to Me alone, O Arjuna can I be truly known, seen and 
entered into’. Hence Bhakti is the only path for the final bliss, other two Jiiiaha and 
Karma are the supporting factors to Bhakti, 

The origin of Bhakti It is here proper to take a note of the Bhagavata M'ahatmya 
(an extract from Padmapurana ) regarding the origin of Bhakti in a dialogue between 
Narada and Bhakti. Being asked by Narada, Bhakti \ in living form replies ; T was born 
in the Dravida country and attained maturity in Karnataka. Then I was honoured here 
and there in Maharastra and Gujarat. But, mutilated by heretics due to the arrival of 
dreadful Kali, I grew weak and developed sluggishness along with my two sons (Jhana 
and vairagya). Reaching Vrndavana however, I stand refreshed as it were and endowed 
with extreme comeliness. I have become quite Young acquiring a most lovable 
exterior. 13 

The Nature of Bhakti : When a man performs physical activities only to please 
supreme God, and He and He alone is the central focus of the all his mental activities, 
there arises in him a state of Bhakti. Thus Bhakti is nothing but centralization of all our 
physical and mental functions in God. 

The term Bhakti is derived from the root Bhaj meaning 'to serve'. And thus 
Bhakti means serving the supreme Lord with intense love. The beautiful verse from 
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Garudapurana brings out etymological meaning of the word Bhakti, 

I forci qftcSfe I 

|$8 Site I I (Garudapurana, 231) 

The same Bhakti according to Narada-Bhakti-Sutra is indefinable; 

I l mb Hr) I cmRfi?d 

I wsm eft? rftd 

'mvfo eft? f^ddid I (51-55) 

The intrinsic nature of loving devotion to God is incapable of being described just 
like the dumb man’s experience of delightful taste. He does enjoy the taste but cannot 
express it. In the case of Bhakti or devotion or love to God, it cannot be fully explained 
as it is beyond all words and expressions. But Narada asserts, it does manifest itself in 
some deserving persons and thereby its nature can be inferred. This Bhakti does not 
depend upon any material qualities giving rise to temporary love. This temporary love 
ceases to exist when those qualities are vanished. It is without any desire for any type of 
fruit besides the love itself. When there arises even the least desire to get something in 
return, the love becomes defiled by such a desire and many result into disappointment 
and frustration. The devotee is always dissatisfied with the intensity of love and strives 
to increase it with all his energy and time. It is subtler than the subtlest and is only 
experienced in once heart of hearts. The devotee does not see anything but itself, hears 
nothing except it, speaks only of it and nothing else and thinks of it only, to attain that 
divine devotion. 

Despite this impossibility of defining Bhakti fully there are a number of 
definitions and these definitions arc found to be considered by observing the visible 
activities of a devotee. We will see such definitions below one by one. 


Rarest Archiver 



237 


i) According to sage Vyasa, Bhakti is the attachment to God’s worship and other allied 
rituals. 14 This idea of Bhakti is supported by Visnurahasya, 

4 g to # I 

rt *Tlf% §IT?cfcT TPT I (p.54) 

ii) T pfo 15 Sage Garga opines that Bhakti consists in the attachment to the 
narration of and listening to the stories glorifying the Lord. Similar is the opinion con¬ 
tained in a verse of the Bhagavata purana; 

^ ft gtrsms cfT l 

iii) Sandily has defined Bhakti as deep attachment to God. Prahlada, devotee of Visnu 
explains this attachment means ‘It is well known that ordinary beings have intense 
attachment towards physical pleasures. If the same attachment is directed towards God 


♦ * * 17 

it is Bhakti. In the opinion of Narada; 


I (Narada Bhakti Sutra 19) 


Bhakti consists in offering all activities to God and feeling extremely restless find 
dejected for forgetting the Lord even for the slightest portion of a moment for whatever 
reason. The best examples who showed intense devotion towards Lord Krsna are gopis 
as quoted by Narada and JSandilya. 

a) W sM'ftftlcbMIH I (Narada Bhakti Sutra, 21) 


b) STcTtn? 


(Sandilya Bhakti Sutra 14) 


iv) Maharsi Patanjali in his yoga sutra, called Bhakti as pranidhana, and it is one ol the 
five practices necessary at the second stage of spiritual discipline. 
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HftreTCTST I (Yogasutra 1,24) 

9cR-#rafflfa f^FTTS I (Yogasutra 2,32) 

v) Vyasa, the well-known commentator on Yogasutra regards pranidhana as a kind of 

1 R 

devotion. While discussing Vyasa’s ideas Vacaspati Misra has added that devotion 

may be either mental or oral or physical. 19 At another place. Vyasa interprets the term tis 

meaning ‘dedication of all actions to the Great teacher i e God. But further realizing the 

fact that it is difficult to dedicate all actions to God, therefore Vyasa suggested an 

alternative interpretation of the term as <ri<5b?i ’dedication of the fruits of 

actions to God. Which is off course central idea in the view of the teachings of the 
—— o 1 

Bhagavadgita. 

vi) Badarayana, names devotion to God saruradhana in the Btahmasutra • 

3,2,24,) Brahman is usually unmanifest, but it is visible to a devotee or a 
man in a state of samradhana. 

vii) According fo Bhagavata, Bhakti consists in the uninterrupted presence of the 
individual mind in God. 

The most important aspect of the teachings of the Bhagavata is the mode of 
sadhana, it prescribes for attaining perfection. Bhakti, love or devotion, has been given 
place of pride, though Jnana, Yoga and Karma too find an important place in its scheme. 
Bhakti has been advocated as a more natural and hence an easier path to perfection. 

Bhakti has two aspects. When undertaken as the preliminary 
discipline, it is called Sadhana-Bhakti. It is more of the nature of Karma like worship, 
the divine names of supreme Lord. This ripens into Aikantiki-Bhakti ; wherein love 
flows unobstructed towards God even as a river flows into the ocean. It is also termed as 
Nirguna-Bhakti one who has attained to this state of intense devotion is called a 
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Mahabhaga vata. (a great devotee of supreme) 

The object of Bhakti may be the personal God or an avatara, or the whole 
universe. Of these, Bhakti towards an avatara is the easiest and sweetest. This Bhatdi 
can take several forms depending upon the relationship that the devotee cultivates 

towards the deity; 

/ — 

a) Santa,( peaceful contemplation.) 

b) Dasya,{ servitude.) 

c) Vatsalya,{ parental love.) 

d) SakhyaX friendship.) 

e) Kanta or Madhuiya,( conjugal love.) 

Some times, even hatred and fear of God have been included within the orbit of 
Bhakti by the text, since the intense concentration brought about by them, on God can 
purify and liberate them, that do so. 

viii) The Devi-Bhagavata says that in devotion mind remains in the deity as steady as the 
flow of oil. 22 

ix) Sankaracarya, the founder of Advaitavedanta, in his famous work namely 
Vivekacudamani opines Bhakti is the only best means to salvation. According to him, 
the state of meditation upon Brahman for securing liberation itself is Bhakti. Just as 
soiled cloth cannot be cleaned well without soap water, so also impure intellect cannot 
be made pure without Bhakti. n 

In clear terms, Sankaracarya defines Bhakti as 
( Vivekacudamani-?)!) ‘contemplating on one’s self; The noting point to be taken into 
consideration that ‘the path of devotion goes well with Saguna Brahmopasana but not 
Nirguna Brahmopasana. Because the concept of Bhakti marks the relation between 
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devotee and devoted which are quite different entities. This difference between Mie 
entities holds good with only Sagima Brahmopasana. 

x) According to Bhoskara, ‘attachment to Brahman regarded, as one of the essential 


means to liberation, is defined to be worship, samaradhana or devotion. This Bhakti is 

said to be an attendance on the Lord by meditation. Moreover, it is not any feeling or 

emotion but unstinted affection towards God. Here he has to say; ‘Gods unmanifested 

25 

form should be meditated upon, 
xi) Ramanuja defines Bhakti as; 





a a ., r „ ,rs l cn a » 


(Ramanuja commentary on Gita 7,1) 

‘the contemplation of supreme God, accompanied by love. Furthur Ramanuja continues 
Bhakti means unbroken and continual thinking of the Lord with great love just like the 
stream of oil. For the sake of acquiring Firm devotion to Lord, seeker should obtain 
true knowledge from the 'sastras under the guidance of a competent teacher. After 
acquiring the knowledge, seeker engages himself in self control, penance, purity; reftains 
from prohibited actions, and afterwards surrenders himself completely to the Lord After 
these stages a person comes to have Bhakti. Without having such Bhakti backed by 
knowledge and action, by mere knowledge the salvation cannot be attained. The special 
feulure of Bhakti is this ; As u result of having firm devotion u man loses all interest in 
every thing else than that which is done for the sake of the dearest. 

Ramanuja refers to deep meditation, a state in which the devotee sees God face to 
face, as it were, a state closely resembling vision of God in a literal sense. God is 
infinite bliss par excellence. He being the supreme Lord, the soul devoted to Him feels 
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excessive joy in devotional approach to Him. Bhakti is thus of the nature of bliss. 

With Ramanuja, Bhakti is not feeling, but a special kind of knowledge, whidh 
seeks to ignore everything that is not done for the sake of God,' the very dearest to d 1 
souls. Ramanuja in his Sribhasya insists upon a seven fold culture of mind and body 
( sadhanasaptaka ) ; 1) Viveka - absention 2) Vimoha - frccncss of mind 3) 
Abhyasa - repetition. 4) Kriya - works. 5) Kalyaha - virtuous conduct and 6) Anavasada 
- freedom from dejection. 7) Anuddharsa - absence of exultation, as a preparatory' 
discipline to Bhakti. 

Moreover in Ramanuja’s system, prapatti is the higher state than that of Bhakti 
as a means to liberation. It is said, when a seeker is in as cending order of progressive 
stages leading to liberation, knowledge does assume the form of devotion and the fusion 
of these two finally results in Kainkarya. The whole process is consummated quickly by 
the way known as prapatti which is the way of absolute, unqualified, self surrender to 
God. Thus Ramanuja synthesizes action, knowledge and devotion and their relative value 
is spiritual endeavour with the help of his concept of meditation which according to him 
is same as Bhakti. Thus Ramanuja’s conception of Bhakti is named as 
Aiswaryapradhahabhakti. 

v 

xii) According tq Nimbarka a particular type of love is Bhakti which grows in the heart 
of man endowed with qualities such as modesty. Nimbarka school of thought is called 
Bhedabheda because ‘in essence the effect is the cause it self - so far it is identical with 
the cause yet the effect has its own peculiar form, attributes and functions - so far it is 
different from the cause’ (Cultural Heritage of India, vol.iii, p 340) 

Nimbarka differs from Ramanuja when he holds the view that Upasana and Bhakti 
a rr * one and same. Upasana denotes pure meditation upon God but Bhakti implies a 
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special kind of love for God. The worshipper- worshipped relation is there be tween 
individual soul and God. This relationship is characterised by love, devotion and 
complete self- surrender. Nimbarka finds ‘worshipper - worshipped relation in Radha 
and Krsna ;hence he propounded the cult of Radha- Krj§pa. The supreme Deity here is 
Lord Krsna and Radha as well as the Gopis are the individuals striving for salvation. 

xiii) Vijnanabhiksu says Bhakti consists in the whole process of listening to God’s name, 
describing His virtues, adoration to Him and meditation ultimately leading to true 
knowledge. These are all to be designated as the service of the God. The process of 
operations constituting Bhakti are all to be performed with love. He also refers to the 
Bhagavata to show that the true Bhakti is associated with emotion which brings tears to 
the eyes, melts the eyes and raises the hair of the body. Through the emotion of Bhakti 
one dissolves oneself as it were and merges into Brahman just as the river Ganga into the 
ocean. 

Vijnanabhiksu no doubt urges the doctrine of Bhakti as a way to the highest 
realization. At the time of emancipation the individual souls do not have any personal 
relations with Brahman. The souls are not associated with any content of knowledge 
Therefore they are devoid of any consciousness just like unconscious entities like wood 
or stone. They enter into the all-illuminating highest soul just as the rivers into the ocean 

xiv) Vullubha regards Lord Krsnu to be the Highest Bralunan who can only be attained 
by Bhakti. 

Vallabha’s system is called Suddhadvaita, that is, since Brahman is never 
associated with maya, He is ultimately pure ; and as there is Brahman alone not coming 
in contact with maya He is Advaita. 
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Vallabha beleived in a two-fold Bhakti ; the Maryadabhakti and Pustibhakti. In 
Maryadabhakti ,, the devotee loves the Lord in confirmity with the scriptural inj uctions, 
whereas in the Pustibhakti devotion is promoted by the grace of God Himself, which 

leads directly to the salvation. Here, pusti means God’s grace ( .Bliagavata 

II, 10) and it is altogether different from Maryadabhakti. Here, complete 

'I'l 

self- surrendering and firm love for God are the best means to salvation. 

Those who follow the path of Pustibhakti adore God, because they love Him 
most zealously. Their love is indeed of the same nature, as that which characterised the 
famous cow-herdesses of Vrndavana. Thus the gopi’s are said to be the pioneers in the 
field of Pustimarga. 

xv) Bhakti in Caitanya school is not the concentration of the mind on Absolute 
Reality, but loving adoration of God. According to him Bhakti is distinguished as Vaidhi 
and Ragaguna Vaidhi type of Bhakti corresponds to the Maryadabhakti of Vallabha. 
The Sattvikabhakti as explained in the Bhaga vatapuraqa is not controlled by any rule 
and follows natural inclination of the heart. Bhakti possessed by the gopis of Vrndavama 
is Ragagunabhakti. Caitanya recognises they are the ideal devotees who surrender 
completely themselves to Lord Krsna and forget themselves in the adoration of L ord 
Krsna through the medium of Sanklrtana. 

Caitanya’s mode of Bhakti is based on erotic sentiment. He says, the emotional 
experience allows to indulge in the inward realisation of the divine sports in all their 
erotic implications. He foresaw the possibility of immoral association arising from 
misusing his teachings based on erotic contemplation and warned his followers agaiast 
the romantic association between the sexes. And he repeats that true love will dawn oalv 
when the hearts have risen above sexual cravings. In his only work, named, Siksastaka, 
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he emphasizes the repeated utterance the divine name Krsna and points to the union with 

A 

him through intense devotion. 

xvi) Rupa Gosvami of the Gaudiya Vaisnava school has defined Bhakti as intent thou^it 
fixed on Lord Krsna, devoid of any mundane desires and unmixed with knowledge, 
action etc. 35 

According to him, devotion has three stages; 

1. Sadhana or means 

2. Bhava or sentiment 

3. Prema or love 

W W for MfccTT I (Bhalctirasamrta Sindhu 1,2,1) 

The Sadhana or the expedient reaches the Bhava and the Bhava terminates in 
love which is supposed to be highest goal of human life. Such devotion also can be 
attained through divine grace following above stated stages i.e., Sadhana , Bhava and 
finally love in god. 

BHAKTI IN MADHVA PHILOSOPHY : 

Bhakti occupies predominent place in Madhva system of vedanta. Moreover 
Madhva philosophy can be described as Bhakti siddhanta, as He is the only 

■*** 36 

philosopher who deals with the concept of Bhakti in Brahmasutra Bhasya 

Madhvacarya being both theist and realist has shown that the path of devotion is 
the only perfect path to attain salvation through the supreme God’s grace. Madhvacarya 
defines Bhakti as; 
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sum flcfeta i 

{Mahabharata Tatparya Nimaya 1-86) 

The firm and intense love to the supreme Lord surpassing all objects of desires, 
based upon an adequate knowledge and conviction of God’s glory and magnitude is 
called Bhakti. And the result of this Bhakti is release from this samsara. Thus the 
supreme love following the wake of previous knowledge and lasting for ever is named as 
Bhakti 37 


Bhakti. From another angle it is certainly necessary to understand whether Bhakti is 
blindlovc or truclovc arising on knowing the greatness of the Lord. And so NTTcada make-, 
it U-.ai di.'i or. : "pis sin-eld n< 'I I 1 ■ ■ : ■ r -i tig m! i < ■ < 

their love should not be construed as mere blind love. There are many passages in the 

Bhagavata purana which prove that the gopis were aware of the greatness of Krsna. 

39 

Lord Krsna Himself declares this fact. 

The question follows here that how to secure the knowledge of God’s majesty, 
without which Bhakti is impossible, for this, Upani§ads declare that there are premier 
instruments of securing knowledge of Brahman, viz., Sravana, Manana, and Nididhyasana 
on supreme Brahman. 
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araw %cT HTR g I 

ttm snwftfr iron ^Fqfasqtt l 

•T PlRT cfif^5lHHiq | | 

(Brahmasutrabhagya 1,1,1) 

Jayatirtha, commentator par excellence of Madhvacarya elaborates the definition 
with his memorable wonted lucidity. 




?8l p.298) 


‘Devotion to the Lord is that ceaseless flow of love of God, unimpeded by any 
obstacles, transcending the measure of love and attachment which he cherishes for his 
self and his belongings, fortified by a deep knowledge and unconquerable conviction that 
the Lord is the abode of infinite and illimitable auspicious attributes of a spotless nature. 
Thus Jayatirtha’s statement makes Madhvacarya’s definition crystal clear that Bhakti 
cannot be dissociated from knowledge.Knowledge is the constituent of Bhakti. 

The beautiful verse from Anuvyakhyana states that Bhakti continues even after 
securing liberation. 

WIT 5TR ddt '‘tfe ddT m | 

ddt ‘ifddtddl trfWrlS %«T Wld I I ( Aauvyakhyma^AX) 


The Bhakti is .the basic qualification of the seeker which should continue even 


after securing salvation. As such, Madhvacarya distinguishes three stages of devotioa. 
\)Bhakti, Which precedes knowledge of Brahman. 

2) Bhakti, Which follows knowledge. 

3) Bhakti, that comes after direct realisation. 
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It is thus impressively described in the above stated verse. The seeker gets the 
knowledge of Brahman by devotion, the devotion increases by that knowledge and by the 
increase of devotion he comes to have direct vision of Brahman,by this direct vision of 
Brahman the devotion intensifies, and by such intensified devotion he attains liberation, 
and by the still more intensified devotion in the state of liberation, he experiences his 
absolute bliss.’ 

So one can easily realise that even though Bhakti is easy as it easily brings ( >«*ds 
grace and the most hankered after eternal bliss, it is not so easy to cultivate Bhakti path, 
which means complete surrender to the Lord with utmost love for Ilim. 

The means of filokti : The primary requirement to have Bhakti and to increase it, is 
vairagya which means renouncing all attachments to worldly objects . 40 It is well known 
fact that mind is the cause of bondage and liberation. 
iTcf 3)[FT I 

The Bhagavadgita declares downfall of one who becomes attached to the worldly 
objects. 41 

The second means of Bhakti is ceaseless worship of the Lord. 'SMI'fcT I 

__ a r% 

(Narada Bhakti Sutra, 36) This is well said by lord Krsna in His Gita. The third means is 
repeated practice of hearing and reciting God’s glory even while living in the worldly 
surroundings; to quote 

I (Narada Bhakti Sutra., 37) 

In the Bhagavata Lord Krsna says; 

WTCT8 fcR{% ^ II (XI,26) 
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He who fixes his mind on Me, and hears, sings and praises the stories of My name, gbry 
and sports develops exclusive devotion to Me; The Bhagavata pufana declares that the 
utterance of the divine names of the Lord destroys the heap of sin and bestows eternal 
bliss. 


The fourth and important means of Bhakti is that the grace of noble persons or the 


grace of the Lord Himself; 


(Narada Bhakti Sutra 38) 


Every- man’s nature and destiny is known by the company or the relationship he 
keeps, and the relationship with the great encourages devotees become great devotees 
who are loved by the Lord. The happiness acquired by the company of good-men is 
greater than that in even the heaven. 43 

But Narada cautions that it is not easy to have association with the great. It is 
quite rare unobtainable and yet it is unfailing in yeilding the desired fruit 44 And if one 
gets good men’s company it is due to Gods grace only. 45 

Characteristics of Bhakta: A man who aspires to become Bhakta should avoid 
completely evil company. One must keep oneself away from six internal enemies viz., 


Kama, Krodha, Lobha, Moha, Mada and Matsara. 

In Bhagavadgita Krsna has described the characteristics of Bhakta. 

Slier ¥^RT xjci rT | 

f444t Tpgp/crpTs I I 

^eg im 4\4) t<£ft$3i|g I 

a 4 fstas l l (xn 13-14) 

‘He who beareth no ill-will to any being and is friendly and compassionate, who is 
free from worldly attachment and egoism, who looks upon pleasure and pain alike and 


Rarest Archiver 



249 


forgiving. Who is ever content, mentally united to Me has controlled his self and is, fixed 
in resolve, who has dedicated his mind, and intellect to Me is dear to Me. 

These features of a Bhakta will suffice to convince that even though Bhakti is the 
easiest way, it is difficult to become a Bhakta. 

Importance of Bhakti Yog a; The Bhagavadgita consisting of eighteen chapters is 
broadly divided into three sections. 

1) The Karma yoga. 

2) The Bhakti yoga. 

3) The Jnana yoga. 

Among these three yogas, Bhakti yoga is regarded as the easiest means for an 
ordinary person in the present age, who may have neither the strength and the facilities 
for the performance of Kaima nor the brilliant intelligence and endurance for practicing 
jnana yoga. It is often described that the Bhakti yoga is arranged in the middle of the 
Bhagavadgita to lay stress upon the fact that Bhakti is required as an accessory both tor 
the Karma and for jnana. Karma and jnana are the two auxiliaries to devotion 
Disinterested action purifies mind and helps the development of devotion. Although 
both knowledge and devotion are necessary for man’s emancipation, yet the path of 
devotion is very attractive. The devotees, therefore, resort to this path and regard both 
action and knowledge as auxiliary to devotion. 46 

Worship can bear fruit, if it is performed with the knowledge of the nature of the 
worshipper and the worshipped. That God is the worshipped and the soul the worshipper 
is a truth which every devotee must know. Bharadvaja samhita teaches, God, the su¬ 
preme soul, is my master. I am His servant. All that I do is His service, and it is an 

A.'l 

epitome of all knowledge. Similarly a verse from Brahma tan tra Says; 
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^ m ^ I 

^$1 *U FR5FJg I I {Jitante StotraA.) 

‘O lord, there is no other means than your self for my welfare, not only in this life 
but also in lives to come. I have acquired this knowledge and I wish it might not perish 
in my future births.’ 

Bhakti has to be connected between Karma on one side and Jnina on the otfier 
side. Madhvacarya does not countenance the philosophy of Do-Nothingism at any 
stage. Karma purifies and it has to be practised at all stages even by a Mini. Madhvacarya 
does not distinguish Mina from Bhakti. Jayatlrtha explains the point, jnina is a part of 
Bhakti 


Among the commentators of Brahmasutras, Madhva alone deals with bhakti in 


the entire second pada of the third chapter. 
Madhva bhasya : 





Jayatirtha in his Jhtvaprakasika, intcralia, stales, ‘we cannot expect such bhakti to be 
produced in the human breast without deep knowledge of the Divine majesty. The Glory 
of God is brought out here with a view to inducing spiritual love illumined by knowledge 
of God. 


^ & I I (B.S.ffl, 2-19) 


The affinity of the nature of soul with God remains latent until it is grasped with an 
understanding brimming with love.) 

siRTT asir* m sihRRim<R ■hRiRI'-R 

frig SflR R 'mR^RR 

rfrft *fFT if^STS I 
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Madhvacarya looks upon Bhakti as the chief instrument which awakens the grace 
of the Lord, and also an end in itself. 

In the Dvaita vedanta, this Bhakti is regarded as consisting of nine types; hearing 
Lords greatness, eulogizing Him, recollecting. Serving His feet, worshipping, paying 
homage, attending on, loving, self-Surrendering 48 

For the perusal of Bhakti literature, it can be said that the gopis of Vrndavana are the 
best examples who possessed and cultivated real and pure devotion to the Lord. Lord 
Krsna Himself praises them as follows; 

t i 

sfrfaRJ flT^TT I I {Bhagavata puraga X,27,22) 

‘O gopis, you have shattered the hard fetters of household bonds and surrendered 
unto Me alone with pure love. This act of yours is altogether blameless. I cannot repay 
this debt of yours by serving you even for the life time of a celestial being. You will 
please discharge Me from this liability out of your own generosity.’ 

God-love can never be obtained through hatred. Love and hate are contradictory 
qualities. Madhvacarya lays stress on another aspect of devotion i.e Virodha- Hhakti. »n 
the one hand, the wording Virodhabhakti itself is self-contradictory. Because it generaly 


is an admitted fact that any kind of love disagrees with hatred. Madhvacarya docs not 
deny this fact. Yet on the other hand, while speaking of Si^upala in his Gitabtiasya ; 

.^fcT tt 

cj^lf^ STTWTLT tfaqtefa 33lfrT 1 TOT V& % d 



STTTOTT^ | 


(Gitabliasya IX, 12) 
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Madhvacarya takes care to point out that Sisupala was not an ordinary sinner. In 
Sispupala’s case the hatred was specially chosen because of intense love; hence it is 
only a form of love. What brought liberation to him was the submerged love, and not the 
hatred which only helped him in securing the necessary concentration. Such passages 
should be treated as Axthavada, But the acceptance of Dvesa-bhakd as a possible means 
of salvation will be quite inconsistent. Madhvacarya strongly disapproves of Dvesabhakd. 

Bhakti to the supreme Lord is not the same for all. Every individual is to worship 
the Lord according to his capacities. Ordinary human beings can worship the Lord with 
four qualities. Jayatirtha says; 

T ^TcT I 

Thus we see that Bhakti is to be practised intensely and steadily according to the 
capacities of our svanipa to awaken the grace of the Lord. 

“It is worthy to note that the theory and practice of Bhakti , as taught by 
Madhvacarya and his followers, are free from all traces of erotic manifestations, which 
dominate or atleast color the conception of Bhakti in certain forms of North-Indian 
Vaisnavism, like those of Jayadeva, Caitanya and Vallabha. But Madhvacarva’s 
conception of Bhakti avoids these emotional excesses and identifications and remains at 
its exalted intellectual and spiritual level of firm philosophic devotion to the supreme 
Lord of the universe who is to be worshipped with loving attachment as the Biipba ot all 
Pratibiqibas* 9 . Hence Madhvacarya has recognised in the clearest terms that Bhakti in 
essence is an ineffable blending of the emotion and the intellect. 
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Madhvacarya persistently lays an emphasis on moral conduct in the seeker, which 
however is quite essential in the cultivation of Bhakti. He makes an assertive statement 
that the moral purity of the aspirant is a pre-requisite means to acquire the knowledge of 

cn 

Brahman, without which, there cannot arise firm devotion. He specifically mentions 

requisite aspects of morality, such as; 1) speaking truth 2) worshipping always the elderly 

ones 3) not disclosing the secret of others 4) being impartial to both friend and an enemy. 

• 

He has to cultivate the sense of detachment from the worldly pleasures. He should 
be contended with what has been given by God. He should keep himself away from evil 
habits. Thus, he should bring vairagya in practice; then only such devotion is 
pure devotion otherwise that devotion would become mere deceit and hypocrisy. ? 1 Hence 
it is clear that,in Madhvacarya’s broader sense, a real devotee is an ideal human being fit 
to be followed by others. 

Though the action of a virtuous person appears to be unworthy, it is worthy in its 
true sense. The criterion of righteous ( dharma ) and unrighteous (adharnm) depends «m 
the person, performing that particular action. That is, if a person not possessing the 
qualities of a devotee above said, performs even good actions, his actions become 

Adharma or harmful, as such fit to be condemned. The society would not regard him to 

52 

be a virtuous person as he does not basically possess the moral fitness. 

Thus Madhvacarya has shown the importance of moral purity which potentiahzes 
the knowledge and Bhakti leading to salvation. By and large the concept of Bhakti in the 
Dvaita system of vedanta embraces all necessary aspects which are beneficial to both 
the aspirant and to society. Therefore Madhvacarya befits the place of social iclormei 
besides his being a philosopher-saint. 
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Bhakd, the only pilgrim’s way to God’s feet : 

Generally, the three yogas, of Karma, Bhakd and Jnana are known as pathways 
to God. One finds their appropriate use in succession, one after another in the journey of 
the jiva through its cyclic life. Karma, the restless bodily movement of the early years, 
the young live in action, in play. Then comes Bhakd , restraint and selection of activity 
and definite direction of it by predominant desire, the middle age live in ambitions, and 
finally jnana, we have decrease of physical movement and increase of thought, the old 
live in memory. 

Everybody in the universe is eagerly waiting for the divine’s graee i.e tnoksa. 
Mok$a is a state of existence where in the soul is free not only from all sorrows but is full 
of bliss, and there is no return to samsara, and where all doubts are dispelled and we l*o 
in joy with heavenly bodies in the house of the Lord i.e Vaikuntha. The attainment of 
liberation is the aim set before all men in the different schools of vedanta. 

The grace of the Lord is instrumental in liberating the soul from the bondage of 
samsara. One has to live a life of devotion to obtain His grace. Sadhana is necessary to 
acheive it. The foremost sadhana for obtaining the grace of the Lord is devotion 

Devotion plays a pervasive role in the philosophy of Madhvacarya in all the stages. It is 

1 

necessary to practice Bhakd all along even after Mukd to obtain the increase in the bliss 
When Madhvacarya admits that ‘divine grace is the cause of liberation’ he does not 
exonerate man from his responsibility. He regards that at no stage except in 
asamprajnatasamadhi , one can give up, the daily duties enjoined by the scriptures. 
Thus duty and devotion are the two wings with which man must fly to the feet of the 
Lord. 
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One of Madhvacarya’s acts which stands even to this day as a monument of his 
devotion to the Supreme Being is the installation of Lord Krsna’s image in IJdupi and 
construction of a temple for the purpose. Udupi has by this act of Madhvacuryu become 
a famous place of pilgrimage in south India that too for the devotional cult. Stotra aid 
Bhakti are the two elements which are immensely depended on one another. Bhakti is 
quite necessary for every stotrakrt, without which stotra is not fruitful one should utter 
stotra with deep sincere devotion which is more fruitful. 

Madhvacarya, by installation of the image of Lord Krsna at Udupi and ordaining 
eight monks to worship Him clearly signifies Image-worship,Mzn of devotion who yearned 
for the holy vision of the adorable deity naturally wanted to keep His memory ever fresh 
in their minds. Accordingly, they made images or idols of Him. 

The importance of idol- worship is usually emphasized from two points of view 
viz., that the yoga of Patanjaii and that of Bhakti. The followers of the eightf old path of 
yoga require, at the sixth and seventh stages viz., Dharana and Dhyana , some 
devices to concentrate their mind and for this purpose idols are very useful. An idol is 
kept just infront of the eyes and gazed at for some time after which the eyes are closed 
but the mind goes on visualising it. In the beginning, the mind is able to have only v ague 
glimpses, but the view becomes clearer and clearer after prolonged practice The 
Btiagavata purana insists on the importance of idols for the concentration of mind. V '’ 

The devotee invokes God to come down from His supernatural abode and dwell 
in the image temporarily or permanently,in order that he can offer oblations to Him. The 
fervent prayer of the devotee is granted by God and He manifests Himself in l Ms 
celestial form within the image. The idol, therefore, comes to be regarded as holy @n 
account of its being the dwelling place of the deity. Although everything in the world is 
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God’s body, because it is pervaded with and animated by God, yet the idol is treated as 
His special manifestation and in consequence, comes to be adored. 

Reference to reverence for an image presided over by the deity is very old and is 
to be found in a verse of the Athan'a-veda There seems to be hardly any doubt about 
the fact that image worship was in vogue even in the Vedic period. 

In both ancient and modem devotional literature mention is made of the idols 
smiling or speaking. In any case the devotee believes that such images are material 
bodies of gods and that he can realise his highest good through their worship. It may be 
pointed out that image-worship in some form is prevalent all over the world. Hinduism 
including the Vaisnava cult, which attaches importance to idol- worship in the sense of 
adoration of the divine spirit dwelling in the idol and not of the idol as such, is, therefore, 
no exception to the rule. 

The basic idea of Bhakti is consciousness, realisation of the devotee’s inferiority 
to, and dependence on God. If a man or a devotee and God be identical in any sense «o 
Bhakti is possible. A feeling that God is infinitely greater than all other jivas. that His 
infinity is unbridgeable, that He is just, merciful and gracious, and that, if l ie chooses. 
He will lift up the tiny jiva to beautitude is a condition preceding the germination of 
Bhakti 


Bhakti cannot be just an emotional, sentimental or blind faith. It has to be 



and 



purity of life is an essential step for pure 


Bhakti 


The classification of Bhakti: For the spiritual uplillmenl of human beings the Supreme 
Lord has narrated about three different ways according to their merits. They arc Karma. 
Jnana and Bhakti. Among these three methods, Bhakti is the highest and the surest way 
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to realise the supreme Lord. 

The people who follow the Karmayoga are destined to travel the fourteen worlds 
of the Mayika Brahmanda and after the enjoying of Karmaphala, they have to once 
again return to the earth. JSanins are inclined to discard all the material objects of the 
phenomenal world and they aspire after a position quite contrary to that of this world. 
Karma is a function of a physical body. Jhana is a function of the speculative mind 
whereas Bhakti is the eternal function of the soul, Bhakti is the rope by which a Bhakta 
ties the supreme Lord in his heart and worships Him. 

The Karma and Jhana are to be practised under the guidance of Bhakti, then only 
they can be conducive to the spiritual well being of a soul, Karma and Jhana need not be 
discarded, but they should be observed in their proper perspective. The division of 
Bhakti can be made in two ways. 

I) a) Alloyed devotion 

b) Unalloyed devotion. 

II) a) Sadhya Bhakti 

b) Sadhana Bhakti. 

I) a) Alloyed devotion. Alloyed devotion is Mihra-Bhakti, by which the Divine love can 
not be obtained. When Bhakti is alloyed with Karma and Jhana, and it is called as 
Karma-misra-Bhakti, and Jhana-misra Bhakti. 

; 

b) Unalloyed devotion, The unalloyed devotion or Suddha Bhakti ulone is capable of 
delivering the highest Divine Love. The suddha Bhakti is never dependent on Kaima or 
Jnaha. They may rather prevent its progress.’ 8 The unalloyed devotion can be had only 
through grace of an unalloyed devotee. Until the devil of selfish enjoyment and 
abnegation remain in the heart, the pure Bhakti can not be understood. 59 The unalloyed 
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devotee of Lord Krsna only desires for the loving service and satisfaction of Krsna 
Since the supreme Lord is the very Fountain- head of Absolute Bliss, in serving Him, the 
devotee will get the positive bliss by His grace. 

Bhagavata purana is the post graduate treatise on unalloyed devotion. An 

✓ 

aspirant after Suddha bhakti should study it in the company and guidance of rasika 
devotees, who are more advanced in devotional life, than himself. 

^rs eft 

{Bhaktirasamrta Slndhu,Purva Vibhaga 2-40) 

II a) Sadhya Bhakti There are nine steps of Bhakti in attaining the final Divine Love 
They are Sraddha, Sadhusanga , Bhajankriya, Anarthnivrtti, Nistha, Ruci, Asakii, Bhava 
andprema. Upto Bhava it is called as Sadhana Bhakti and after that it is known as 
Sadhya Bhakti. The Sadhya Bhakti is characterised by 

1) The very condensation of spiritual Bliss. 

2) It attracts the very supreme Lord sri Krsna. 60 

Sadhya Bhakti is an eternally existant principle in the heart of,a jiva soul. It 
cannot be generated by any external means. When the mind is entirely engaged in the 
transcendental service of the supreme lord, the Sadhya Bhakti gradually manifests in the 
heart of that devotee. 61 

b) SadJuuia Bhakti, The four distinctive features of Sadhana Bhakti are;- 

1) Destruction of misery- avidya , tendency to commit sins and sins; and avidya of thc 
seed of limited piety tendency towards piety and piety itself. These sin and piety both 
are miserable for the eternal well being of a jiva soul. They bind him to the world. 

2) It is capable of delivering universal auspiciousness and unalloyed happiness. 
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3) It makes insignificant the tendency to Moksa. 

4) It is the rare of the rarest ( sudurlabha )., it is not easily acquired by the jivas. 

Sadhana Bhakti is of two types, viz Vaidhi and Raganuga. In the absence of the 
natural love for Krsna, a devotee takes recourse to the injuctions of scriptures for his 
devotional guidance is called as Vaidhi Bhakti 
To quote Narada pancaratra ; 

fa atM I l 

‘O the divine sage, whatever code of observations prescribed in the scriptures for the 
service of sri Hari, all those are termed as Sadhana Bhakti or Upaya Bhakti , Bv the 
observation of which, one attains Para Bhakti or Sadhya Bhakti or Upeya Bhakti, 


Consideration of Bhakti as one of the rvta : 

The rasa theory occupies the place of pride among the schools of Indian poetics Bharata 
is said to be the first exponent of this theory in his work Natyasastra. The rasa is the soul 
of poetry. The poetry without rasa can not be complete poetry, it lacks some thing, 


Bharata defines rasa as 


I (.Natyasastra VI) 


‘The rasa is uplifted by the combination of Vibhava,Anubha va,and Vyabhicart The 
word rasa means ananda. The happiness is always in our heart but it does not come 
itself, it wants something.The ananda or happiness hidden in the heart is expressed by 
external things and is called Rasahubhuti. 

There are two emotions responsible for rasa , viz., Sthayi and Asthayi. The former 
one is emotion for long time and later one for short time. The adoption of the rasa 
concept as aesthetic element in poetry is first seen in Dhvanyaloka of Anandavardhanu 
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of ninth century A. D. In his work rasa is subordinate to Dhvani theory. 

The rasa theory was an attempt to indicate the character of emotional effect in 
poetry, i e, the nature of enjoyment experienced by the reader. The nature of rasa is thus 
the Sthayibhava develops into rasa, but in process it undergoes a transformation and 
takes a totally different form. Rasa is in all instances pleasurable. If rasa were painful no 
body would be inclined to experience it. 

Number of rasas: Bharata has recognized only eight rasas linked up with eight sthayis. 



Tfd§ sterr m dm i 

11 

Rasas Sthavibhavas 

Srngara Rati 

Hasya Hasa 
/ 

Karma Soka 
Raudra Krodha 
Vira Utsaha 

Bhayanaka Bhaya 
Blbhatsa Jugupsa 
Adbhuta Vismaya. 

Other than the above, Bhalcti is also considered as one of the rasas, which is deep 
love unto Lord Narayana, Dandin after Bharata has also accepted eighth rasa. It is IJdbhata. 
who alluddes to the ninth rasa called Santa and has been followed by Abhinavagupta 
who has cited 'sama as its sttiayi. 
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Sanaa denotes mental tranquillity, bom of detachment from mundane pursuits and 
pleasures. Subsequent theorists have furthur recognized the twin of rasas caled Bhakti 
and Vatsalya. The sthayi of the former is Bhagavadrati and Apatyarati for the latter 
Regarding this Bhakti rasa Dr, M. V. Krishnarao opines ‘This rasa or passion is the 
blossoming of the heart in the search for Ultimate Reality. This passion is more intense 
than earthly or phys ical passion. This transcends the sensuous love, that forms its 
immediate fuel and tends to pass over into the spiritual passion of an infinite love. 
Freedom from the idolatry of its finite object, from the bondage of sensuous conditions, 
is a difficult process as bondage is not so much due to external circumstances as to the 
conditions inherent in its very nature. The saints did not fly from passion and accidents 

n O 

of life, which had separated them from God,’ 

) 

The instance is the manifestation of a kings devotion to Siva, uttered in the form 
of a stotra on seeing Him; 

tffcfiTSH tin 5te I I (11-279) 


It is quite natural that, in our literature Bhakti should have come in as a dominant 
motif and that scholars should have accepted it has a distinct rasa. 

Though Rudrata mentions, only the preyas of sneha, we find Abhinavabharati 
saying that other purpose, not only Bhaktibul §raddha, faith also as a new rasa Abhinava. 
however does not consider them as distinct rasas but includes them in Santa of which the 
two are important accessories. 

^ sprite aif ($trw) 

ste T rtets I 63 
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So by the above discussion, it is natural that, this sentiment of devotion should 
have been soon accepted as a rasa. But Abhinava and others proposed to bring it under 
santa. Santa is the rasa relating to final purusartha, moksa. The three paths BhaktL 
Karma and Jnana are well known. It may be that Bhakti is in some cases an anga of the 
“santa developed on lines of Jnana but Ihc advocates of Bhakti held it to be supreme by 
itself. They made Jnana and Karma its aids. 

Madhusudhanasaraswati, Advaitic scholar wrote Bhagavad bhaktirasayana in 
which he expounds Bhakti rasa. He tells us that since devotion to God, Bhagavadbhaktu 
is one of the ways of attaining such unmixed bliss, Bhakti also is a purusartha He also 
differentiates Bhakti from santa rasa. At the out set. Dr. V. Raghavan concludes ‘ Bhakti 
rasa, is the real rasa since here it is that one has the ineffable bliss that is not tainted by 
even a grain of sorrow. Smgara and other rasas can not mean this bliss and are inferior; 
They are like glow-worms Bhakti is the very Sun. 64 

In the very first chapter of the Dvadasa stotra, praise of Lord Naray ana's auspi¬ 
cious and efficacious organs narrates deep devotion. Bhakti rasa is experienced here In 
the Bhakti cult chanting the name of the Lord is a form of propitiating Lord. If done at the 
time of death, the individual soul is graced with liberation. 

In the concluding verses of the Dvadasa stotra from three to twelve chapters 
Madhvacarya proclaims, to perform stotra with deep devotion. 

a. I 

fd m WIT W rftacl I I (D.S. Ill) 

b. cftsiTW Wi°o ^cR (D.S. IV) 


Rarest Archiver 



263 



i I (D.s.V) 


d. w m 



(D.S.VII) 


Madhvacaiya advises devotees to perform the stotras with deep and sincere 
devotion. The stotra without devotion is lacking something, such stotra will be less 
fruitful. So stotra and Bhakti are the two faces of the same coin. 

Madhvacarya looks upon Bhakti as the chief instrument which awakens the grace 
of the Lord and also an end in itself. It is a light which illumines all along the spiritual 
path. In the words of Dr. B. N. K. Sharma, ‘A very striking and almost unique feature of 
Madhva’s philosophy of Bhakti is that it is viewed, not as a means to an end. but as an 
end in itself. The light of Bhakti shines brightly not only on this side of release, but on the 
other side of it as well. 65 

The importance of Bhakti can be rightly understand by the stories of BhUgavata 
puraga which declares, among the three paths, Bhakti is fascinating because of its 
generosity. There are so many instances showing that many ardent devotees have got 
relieved from worldly entanglements and attained liberation by their deep devotion unto 
the supreme God. To mention some of them, Dhruva son of the king Uttanapada, attained 
the foremost position in the form of north-star i.e Dhruva-Nak$atra by his deep and 
sincere penance to the Lord Visnu. 

Gajcndra, the king of elephants and Draupadi, wife of the Pandavas etc. passed 
through great ordeals by praying to the Supreme God. It is said that Mayurabhatta a 
famous poet, got his leprosy disease cured by praying the Sun God with hundred verses 
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which then was entitled as Suryaiataka , 66 

Such instances show that each and every man can overcome all obstacles and 
obtain salvation by deep devotion unto supreme, which infact is a key-element in stotra. 

The Bhakti movement in India is predominant and took many roots by the 
Dasa-sahitya which constitutes a rich and spiritual heritage to Madhvas. Right from the 
beginning Naraharitirtha, Sripadaraja, Vyasatirtha, Purandaradasa, Kanakadasa, 
Vijayadasa, Gopaladasa, and Jaganriathadasa have done yeomen service in invoking 
Bhakti among masses through Kannada songs. 

Devotee’s love of God leads him to accept joyfully, trials and tribulations . he 
stands and waits on the side for the Grace of God with hope and joy and is sure of His 
Grace. 

The galaxy of devotees, the g mgavatas , who bear testimony to attainment 

of moksa through Bhakti can now be proclaimed as a fitting finale; 

tr 3 mm yxsfa, 

cfe spiTftTR TR RWR ¥RTfa I I 
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CHAPTER VI 

Literary Excellence of Madhvacarya 
The excellence of a poem or a devotional poem lies mainly in its richness 
of sentiment. But it is not proper to look upon the poem in this manner at every 
stage, since figurative language reflects only, the playful working of the poets 
imaginative mind. Mammata the wellknown author of the Kavyaprakaia states 
that the creation of a poet is quite superior to the creation of Brahma. Because 
God's creation has many limitations, especially in pleasing the hearts of the 
people. But a poets creation has no such limits. 1 

The wellknown rhetoricians have included the alankaras among the con¬ 
stituents of poetry. 

rcis m I 

The figures of speech like Upama and others, adorn the poetry just as the 
golden ornaments like necklace etc, adorn young woman. So poets have made 
ample use of them. 

J 

The poetic figures embellish the body of poetry constituted by Sabda and 
Artha. Bhamaha and Dandin, the alahkarikas of the old school, have considered 
the alabkaras as the invariable elements of charm in poetry. Vamana states that 
beauty is alankara, and a poem appeals to the mind of a reader only if it has 
alankaras* But the excessive use of the figures of speech with special efforts 
would amount to artificiality as rightly observed by Anandavardhana. lie says 
that alankaras should be used with great discretion in such a way as to subserve 
the delineation of rasa. 
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Alahkaras should be such as evolved without spceial effort on the part of 
the poet, 5 Subservience to rasa and spontaneity in evolution, are the special 
requirements of alahkaras ; which when fulfilled, give a stamp of greatness to a 
poet. 

Now a word about the place of alahkaras m a piece of poetry, would not 
be out of place here. The word alahkara literally means 'SKTgjRS i.e., 

that which decorates. In everyday life, alahkaras mean ornaments which 
decorate a person. In rhetorics, the word alahkara means poetic embellishments 
which add charm to poetry as necklaces, bangles etc., add charm to the beauty 
of a lady. Bhamaha and Dandin hold that alahkaras are very essential in a piece 
of poetry. Bhamaha opiies that an unornamental poem, full of poetic sentiments, 

f\ 

does not attract a reader like a beautiful but an unornamented face of a Lady 
Dandin also said about the importance of alahkaras , as a means of adding 

7 — . 

charm to poetry. Agnipurana , which has ascribed the same importance to 
alahkaras, has added that poem devoid of alahkaras is like a widow. Though 
Vainana laid more emphasis on riti, he did accept the importance of alahkaras. 
He also says beauty is alahkara and a poem appeals to the mind of a reader, if 
it has alahkaras. 3tvT^;RS(ATT vyalahkara, i 12) He opines 

that although the gunas make a poem charming, alahkara too add to the poetic 
charm. To quote him again; 

cinoii$ftqTins mh T pns I 

1 I 9 

By the time of Vamana alahkaras were regarded as very important in a kavya. 10 
Anandavardhana is the first rhetorician,who strongly opposed the importance. 
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ascribed to them. He has asserted that alahkaras, should be used only if th<jy are 
suitable in the culmination of rasa, otherwise they should be avoided. He says; 

y i 11 

A poetic composition has its two aspects. 

i) words which constitute its outer figure 

ii) The connotations of these words i.e., meaning. Both of these should be well 

arranged and ornamental in a composition of high poetic value. Thus the alahkaras 

which add charm to any poetic piece, can be of two types. 

/ 

A) Decorating the words. ( Sabdalahkara) 

B) Decorating the sense. ( Arthalahkara) 

These which decorate the words entirerly depend upon the words for their 
existence, for they cease to survive, as soon as a word is replaced by another. 
On the other hand, the alahkaras based on meaning continue to exist even with 
the change of letters and words. 

Madhvacarya may be said to be equally well versed in the science of Rheto¬ 
rics, as can be seen from copious examples of various figures of speech A 
perusal of Madhvacarya's stotras makes it evident that Madhvacarya has em- 
ployed various figures of speech, more Sabdalahkaras than Arthalahkaras to 
attract the hearts of the readers or devotees. 

Both the Sabdalahkaras and the Arthalahkaras consist in a big group of 
figures of speech that have been used by Madhvacarya. To be more precise, 

Madhvacarya's use of Sabdalahkaras is considerably more as comparing to the 

> 

use of the Arthalahkaras. Majority of Sabdalahkaras are Anuprasa , which has 
been brought in very beautifully. 
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SatbdiLinJkairas : 

” Anuprasa is that ; where same word or letter is repeated for a number of 
times, in the same order, no matter, if their vowels differ in such repetitions." " 

Madhvacarya, no doubt, enriched his stotras with various figures of speech 
with special reference to Sabdalankaras. Among Sabdalankaras, anuprasa is 
the favourite alankara of Madhvacarya. 

The very first verse of his devotional poem Dvadasa stotra sets the trend 
of verbal skill with its characteristic feature of prasa. The Dvadasa stotra is 
fully devoted to the special use of Sabdalankaras. The critical note can be seen 
below; 

cr^ cpg cfifpei I 

| | D.S.I,1 

" I reverentially salute Vasudeva the adorable, of the nature of 
impeccable bliss, immaculate, the Lord of Indira and the bestower of boons on 
boon-giving lords such as Brahma and others." 

In the above verse, the letters d and d are repeatedly used four times, 
i. c| PrK cfc R So it is the best example of Vr tty anuprasa. 13 

cRj and ) 

Madhvacarya while describing the limbs of the Supreme Lord, in the third 
verse of the first chapter, makes a fine use of Vrttyanuprasa, the verse gi ven 
below is embodying it; 

" The waist of Lord supporting the garment of golden hue, girt with a 
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golden girdle and resorted to by the Mother of the universe, Laksmi, should be 
reflected upon.” 

Here H^K\rlTdfci«|cbK means letter is used with W for four times, whioh 
is a fine instance of Sabdalankara. 

Another verse which reflects Vrttyanuprasa deserves mention; 

t rt^ 11 d.s.i,5 

’The infinite chest of Lord Visrtu the abode of Indira, whioh Ses between 
his arms; looking as though finite, should be meditated upon 

The above verse, in the praise of Lord Vis.qu's ohest, has, repetition of 
three times which forms Vrttyanuprasa alankara. 

Like wise, another verse, describing the gentle smile of the over-lord 
Govinda points to Vrttyanuprasa. 

flea feRti I I D.S.1,9 

'The gentle smile of the over-lord Govinda which shines with infinite and 
unique delight is to be always meditated upon. It is the bestower of the state of 
eternal bliss.' 

The repetition of the syllables q with ^ three times forms a VrttyanuprWsa. 
(TchRlrRctffepR) 

The concluding verse of the first chapter is also a good instance of 
Vrttyanuprasa. 
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' I meditate upon Ananta always and in a special way at the time of 
departure from this world. Brahma and other divinities proclaiming the attributes 
of Ananta did not reach the end of them.’ 

Here, in the above quoted verse is repeated five times 

which is undoubtedly Vrttyanuprasa. 

So also, first verse of the second chapter and the fourth verse of the same 
are the instances of Vrttyanuprasa, 

l I 

’May the Lord of Indira, the full moon as it were to the swelling ocean of 
devotees, who is full of attributes, abounding in intense bliss, be pleased with 
us.' 

In the given verse the syllables. with ^ are repeated 

five times. The same syllables are repeated in the fourth verse. 14 

The last verse of the second chapter also represents an example of 


Vrttyanuprasa. 


' Obeisance to Hari who is full of auspicious attributes, whose form is 


gazed at by Indira’s profuse, devotiondense, sublime, sideglances, whose chief 
aim lies in fulfilling our aspirations.' 

Here also Hctj|^rKc|R<cbK j s repeated for three times. 

Anuprasa is very well reflected in the following verse in which 
Madhvacarya extols Lord Vasudeva devoutedly. 
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HTXI^-TT I 

£rrrsir"t ^sjreA: xf^fMfaf^^frsrRT* I l d.s. v,i 

' O Vasudeva, immeasurable, possessor of excellent lustre, impeccable, 
always endowed with prosperity or excellently known alround by the righteous 
or ever wakeful beloved of Sundari (Laksmi) , supporter of the mountain 
Mandara, destroyer of demons, bearer of universe, creator of Brahma who is 
himself the creator of those Rudra and others of resplendent righteous fortitude,' 

Since the syllables SRRR, and are used which 

produce the same sound is an illustration of a verbal figure ' Anuprasa ' by name 

_ K 

The whole fifth chapter is the best example of Anuprasa. 

There is one remarkable instance in the sixth chapter, in which two syl¬ 
lables H and (WlftrlTcrl^^jR) are repeated as many as eight times. 

HR ^cRloxTH I 

Hf^ltfXT I D.S.VI,1 

' O son of Devaki, son of Nanda, saunterer in Brndavana, moon to Gokula, 
consumer of bulbous roots and fruits, of beautiful form, I bow down to you wh# 
have gladdened Gokula and whose feet are worshipped by the devotees 

Here, the use of Nanda, for so many times which produces the same 
sound and represents Anuprasa. The very next verse also represents 

— /A 

Vrttyanuprasa aladkara. 

All verses of the eighth chapter represent ' Dvitiyaksaraprasa' which is a 
rare alankara. It is also named as Padagatavarnanuprasa by Dandin. Some ex¬ 
amples show the same. 
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rf^RTPft cTR|^ I D.S.VIII,1 

' We are propitiating Vasudeva whom the legion of divinities, such as 
Brahma and others, adored by all, is engaged in genufleoting or worshipping; 
who possesses sandal-paste anointed, lofty, robust arms, who is oherished by 
the tremulous side glances of Indira, who is sedulous with his shoulders, round 
and excellent, serviceble in lifting up the Mandara mountain, who is the integral 
ornament of the assemblage of divinities. 

Similarly, other verses are also of Dvitiyaksaraprasa. 

The repetition of the second part of all verses in the ninth chapter, 
represents Anuprasa alankara , because of alliteration, where the same sound is 
repeated. 

wrcRtfar 1 

m I I 

' O Rama, prime cause of the universe, import of the holiest philosophical 
debate, supreme, evershining, be my refuge.' 

The whole twelth chapter is a best instance of Vrttyanuprasa where the 
syllables *1 and 3 ( : T3flTtrTclf^WR) is repeated for many times in each and 
every verse. To quote; 

'SRfcRRRRT I I I 

1 O Blissful, bestower of beautitude, lotus-eyed, I bow down to you, 
conferer of the boon of exalted bliss on Anandatirtha.' The remaining verses 
runs thus; 18 
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The beautiful verses of the small work of Madhvacarya, Kanduka stuti. 
represents Anuprasa alankara. 

Tig 3^rft8 l I 

Lord Krsna is the greatest in all respects, divine river the Ganga kisses 

J 

ITis feet, and He is responsible for killing wicked demon Sakata and Ilis feel 
suppressed pride of the serpent Kaliya, and His eyes resemble new booomed 
lotus petals. 

Let Lord Krsna, Murari protect us always, whose body resembles the colour 
of thick clouds laden with water and who killed hundreds of demons by His 
many arrows and whose vehicle is Garuda, the king of birds, who is always in 
journey and who is having highest speed. 

These two alliterative verses are said to have been composed by 
Madhvacarya, as a boy, while playing with a ball (3)^35) in tune with the 
springing of a ball. These two verses are definitely examples of Anuprasa 
alankara. 

ARTIf ALAN KARAS: 

Madhvacarya has made use of Arth alankaras rarely in his stotras. In his 
stotra works, we find Upama, Rupaka and Virodabbasa, alankaras. Among these 
alankaras, Rupaka is the favourite alankara of Madhvacarya. Upama comes 
next in number and finally Virodabbasa. A selective approach to the elucidation of 
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these alankaras is attempted here as to highlight Madhvaoarya's profound 
knowledge of alankara sastra. 

Rupaka or Metaphor: 

Madhvacarya has made use of Rupaka figure of speech in his own style 
There are many instances of this figure of speech. Also there is an example 
illustrating the sub-divisions of Rupaka. 

Rupaka or Metaphor is the identification of the Upamana and Upameva 
This identification must spring from extreme resemblance between the two 
Another point to note is that the Abheda in Rupaka is aharya or volitional 
Though wc identify the fnoo with the moon, wo arc quite conscious of the 
difference between the two. 19 

The definition given above may be seen reflected in the following 
examples; 

Ffccj; fl^lf^Tf^Rr]; I 

l I d.s.i,8 

' The lotus face of Sripati should be concentrated upon whose loveliness 
cannot be measured by, the loveliness of even a thousand moons. It is the anm- 
hilator of all affiliotions of worldly existence and is therefore udorablc.' 

In this verse Madhvacarya extols Lord Narayana, consort of £ri. The fig¬ 
ure of speech Rupaka is seen in the word Here Lord's face is 

compared to lotus. And this comparison is intentional. Hence it is an apt ex¬ 
ample of Rupaka. 

^ sftanfafera'ftr* i i d.s.ii,i 
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May the Lord of Indira, the full moon as it were to the swelling ocean oi 
devotees, who is full of auspicious attributes, abounding in intense bliss, be 
pleased with us.' 

Here we find Paramparita Rupaka. Paramparita is developed when there 
are two metaphors which are related to each other as cause and effect, 20 

The above stated verse illustrates the Paramparita type of Rupaka. Here 
the Lord is compared to the full moon and the full moon swells the water of the 
ooean and the supreme God who is identified with the full moon swells the 
ocean in the form of good men ?JvrpT Hence it is a faithful example of Paramparita 
Rupaka. - c&pfaiW 

^ l D.s.11,1 

'My obeisance to you Narayana, the moon to the partridge like Rama, the 
submarine fire to the insolence of the wicked, the refuge to the worthy travel¬ 
lers.' 

Here Paramparita Rupaka is reflected in the I 

X*IT - - C&RSReiW 

^TITTER - fa % - cbPfaw 

Narayaijia is the full moon who pleses the partridge in the form of Rama beauli 
fully. 

Madhvacarya has made use of Rupaka or Metaphor figure of speech in 
many descriptions. The following verse is, no doubt an instance of Rupaka. 
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sjfrH I I D.S.IV,5 

" With swords in the form of good minds finely sharpened on whetstones 
in the form of scriptures and purified and having quickly exterminated your 
powerful innate foe, do you, o devotees, meditate upon the boundless Lord Mari, 
the annihilator of souls, nescience. 

Here Sjitf are identified with 9TM whetstones. This leads to the identification 
of the good minds with swords. 

- 9IFT — 

— c&pfaw 

Thus it is another good example of 

Thus, these are a few examples of Rupaka. 

UPAMA OR SIMILE: 

Upama or simile, figure of speech has been the foundational of all other 

aJankaras. Upama is formed where there are all four constituents in the given 

example. Those are; Upameya. Upamaha, Sadkaranadharma, and Upama-vacak-sabda, 

Upama with all these constituents is called Purnopania; and when there is an 

absenoe of one or two or three constituents mentioned above, it is called 

Luptopama. Upama, the figure of speech is based om the resemblance between 

Upameya and Upaniana, through the common property or the Sadhaianadhanna 

The resemblance is known by the Upamapratipadeka words like 'Yatha, iva, va, 
21 

and vat etc. 

A poets poetic grandeur depends on how best he uses this figure of speech 
No doubt other figures of speech are used by poets, but Upama or simile is the 
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one which is liked and relished by both scholars and common men alike. 

Upama is defined by Mammata as the similarity in two different objects. 

^ <£>lf rt ^TFsfxiHT I 

I I (Kavyaprakasa X,J) 

He considers simile as two types a) Puma b) Lupta. Again on a different 
basis, he divides it into two other types a )Srauti b) Arthi. These similes arc 
expressed through sentences ( Vakya) compounds, ( SaoiSsa ), and nominal af¬ 
fixes, ( Taddhita). 

The rhetoricians consider Upama as most important and most attractive, 
figure or speech. Ruyyaka has gone to the extent of remarking Upama as the 

fS A 

seed or basis of all other figures of speech. 

One more scholar considers Upama as the crown-jewel and as the mother 
of poets. Thus; 

qcfRT | 

Hlffafrl HfM*T I ( Alankarasekhara ) 

Appayya Diksita calls Upama as a 'Dancer' who dances to entertain the 

23 

audience or the people. 

With this background we may consider Upama, is the basis of all other 
alahkaras. 

Madhvacarya's use of Upanfa figure of speech may be seen from the ex¬ 
amples given below.; 

I D.S.I,2 

'I bow down to the lotus feet of Sripati, Lord of ^ri, gracing a pedestal 
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brushed by the diadems of the entire circle of divinities suoh as Brahma aad 
others, and having effulgence like the Sun in dispelling the darkness of the mind.' 

This verse tells us that the lotus feet of Lord should be meditated by each 
and every devotee for His divine grace. Here Sungod dispels the outward 
darkness, whereas the supreme Lord dispels the darkness of mind i.e ignorance. 

’SINT fcf >3tTKI ) So is upameya, is upamaha and is 

sadtiaranadharma. This comparision is possible due to the resemeblance 
between them. Hence this verse illustrates Upama figure of speech. 

I I D.S.I,8 

' The lotus face of Sripati should be concentrated upon whose loveliness 
cannot be measured by the loveliness of even a thousand moons. It is tlx; 
annihilator of all afflictions of worldly existence and is therefore adorable.' 

The above verse in the praise of Lord's face is another illustration of 
Upama figure of speech. The following verse may be cited to illustrate the beauty 
of Upama; 

FTTTft | 

I D.S.1,10 

' I reflect upon the affectionate glance of Rama, possessed of infinite bliss, 
which like the ocean of nectar is the annihilator of the agonies of worldly exist¬ 
ence.' 

The resemblance between the supreme God and the ocean of nectar w? 
remarkable. 

There are a few more instances of Upama, figure of speech in the tenth 
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chapter. Let us consider these figures elaborately. 

rffftf # # I I D.S.X,8 

' O possessor of lotus-feet having a colour similar to that of the morning 
Sun, possessor of impeccable glory, full of compassion, bestower of boons, 
acquaint me with thy deeds.' 

Here is and is the 3*THFT and the ep»f or is the 

^IR^l *1*1. Another beautiful instance of Upairia employed by the Madhvacarya, 
is embodied in following verse, 

rift# 5im # # | D.S.X,9 

' O possessor of hue similar to that of the water born blue lotus, 
possessor of ruby-tinted exalted nail bases, full of compassion, bestower of 
boons, acquaint me with thy deeds.' 

' Here is OTHH, -sfaftl , is and W\ or colour is the 

common quality. In another example in this verse HftlS are 3WH and -H3S are 
and efuf is the tfmK^l SFf , 

c^un^fcRsid rift# fim # # l d.s.x,io 

' O possessor of holy and excellent shanks resembling rainbow quivers. 
Omnipotent, full of compassion, bestower of boons, acquaint me with thy deeds ' 
Here is the 3RHH, cR#£lI is the . 

*lft# $11*1*1 # # I I D.S.X,11 
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O Thou having Rama as a bee on sublime thigh hand-some like the radiant 
trunk of an elephant full of compassion, bestower of boons, acquaint me thy 
deeds. 

Here is the \iHHR and the and SPTT is the common quality. 

rrftcT $TFRI ^#11 D.S.X,12 

O Donner of an upper garment similar in colour to that of the fullv 
blossomed lovely Asana flower. Full of compassion, bestower of boons, 
acquaint me with thy deeds at the time of death. Her e iS 

3THFT and the is 'STIcfTOf and ^4 is 

Madhvacarya often employs this figure of speech with special charm. The 
first verse of the Acarya's another stotra viz., Nrsimha-Nakha-StuH, is an apt 
example of the figure of speech, Upania, 

^ £RI 

(Nrsi mil a - Nakha - Stud 1) 

" Formerly mountains had wings; In their flight, they came down and buried 
whole cities. So God Indra cut off their wings with his massive thunder bolt. 

Daityas, the born enemies of Gods are likened to huge bodied mountain 
like elephants and Lord Nrsimha is the all powerful Lion. The spacious, sharp 
claws are compared to Indra's thundrebolt, each nail is effectual in smashing the 
gigantic demons. These nails are supremely superhuman and are imperishable. 
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eternal and divine pre-eminence is incessantly meditated upon by all the Gods 
with deep, sincere devotion for knowledge and light. The nails dispel the 
darkness of ignorance common to souls clothed with perishable bodies with 
active organs, which are always sensing pleasures. 

Here, in the above cited verse, in the praise of Lord Nrsimha, the fifth 
inoarnation of Lord Visnu, His nails are compared to Indra's thundrebolt, which 
is a apt instance of the figure of speech Upania. 

VIRODHABHASA OR CONTRADICTION: 

When two things are stated to be as though opposed or contradictory to 
each other though there is really no contradiction between them, the Virodhabhasa 
arises. Because the figure contains apparent contradiction, this figure is called 
Virodhabhasa. 24 

This is clear from the following example. 

I I D.S.I,5 

' The infinite chest of Lord Visnu, the abode of Indira, which lies between 
His arms, looking as though finite, should be meditated upon.' 

The supreme Lord's chest though infinite, explained as finite lying 
between Ilis arms is an instance of Virodhabhasa. 

Madhvacairya in fact, is not head-strong in their use. He has not stuck to 
any one figure, but on the other hand uses many figures according to the 
occasion. The use of these many alahAaras no doubt has added much in the 
expression of ideas and culmination of rasa. With Madhvacarya, the use of 
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alankaras is only a means to bring additional charm to his stotras. 

THE METRICAL ANALYSIS OF MADHVACARYA'S STOTRAS ; 

Now let us consider the metrical distribution of the stotras composed by 
Madhvacarya. As a great poet philosopher of inimitable style and enviable 
calibre, Madhvacarya has used more than ten metres with diffemt syllables. His 
mastery over these metres is astounding. 

The Vedic metres are governed by the number of syllables only, though 
they maintain a particular internal rhythm, each of its own. This type of metre is 
called Chaqdas. From the Vedic cbaqdas, the Anustubb alone survived and was 
very largely used in the composition of many scientific works in Sanskrit and m 
the two great epics viz., the Ramayana and the Mababbarata. This metre, how¬ 
ever, tended to become regularised, so that the distinction between the aksara 
metre and matra-metxe practically disappeared. It is the later vernacular poetry, 
that followed the Prakrit, that in part revived and also created the Chandas, of 
which ovi and Abhanga are the special types. 

The earliest and the most important work in Sanskrit prosody is the 
/ 

Pingalacbandas-Sastra , attributed to the sage Pingala, which consists of sutras 
distributed over eight books. So far as the Sanskrit poetry is concerned a two 
fold classification of metres is therefore to be made into Jati and Vrtta, 

A Jati is a stanza the metre of which is reguldted by the number of 
syllabic instants or matras in each quarter. 

A vrtta is governed by the number of syllables, their quantity and the 
fixed order of their position in each quarter or line of a verse. The vrtta itself ts 
of three types; 
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i) Samavrtta, When all its quarters are similar. 

ii) Ardha Samavrtta ; When alternative quarters i.e., 1&3 and 2&4 are similar 

iii) Visamavrtta; When all the quarters are dissimilar. This type is of rare 
occurrence. 

The quantity or matra of a syllable is connected with the time required for 
its utterance. A syllable which is uttered in one instant is short; that which takes 
double the time required for the short syllable is long. Accordingly, the 
syllables are either short or long. A syllable is short if its vowel is short, and 
long if its vowel is long. 

The vowels 'a,i,u,r,l' (e?, v3 t iR,^) are short ; the remaining vowels aie 
long. But a short vowel becomes long in prosody when it is followed by an 
anusvara, visarga, by a conjunct consonant and at the end of the pada. 

A short syllable is oalled Laghu and is denoted by the symbol (U) A long 
syllable is called Guru and is denoted by the symbol(—). 

For the purpose of scanning metres, eight gagas or syllabic feet are 
devised, which are distinguished from one another by a particular combination 
of short and long syllables. The names and syllabic quantity of the ganas are 
given below; 

3tlf^H«ircrFTT^^ tf^TT *nf% I 

Titor 3 3WTW1 I I 

Represented in symbols the ganas are as follows; 
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1. q - Tpq = 

U- - ( Baccbius ) 

2. T - T P*T = 

- U - ( Amphimacer ) 

3. d - T W = 

- - U {Anti-bacchius) 

4. - nej = 

- U U ( Dactylus ) 

5. ^ - *pjf = 

U - U {Amphibrachys) 

6. - HtJf = 

U U - {Anapaestus) 

7. H - tjuj = 

- - - {Mollosus) 

8. ^ - Tpjy = 

U U U {Tribrachys) 


Sanskrit prosodists olassify Vrttas according to the number of syllables 
contained in each quarter. Thus they enumerate twentysix classes of 'sama vrttas’ 
as the number of syllables in each quarter of a regular metre may vary from one 
to twenty-six. Each of these classes comprehends a great number of possible 
metres according to the different modes in which long and short syllables may 
be distributed. For instance, in the class where each quarter contains six 
syllables, each of the six syllables may be either short or long, and thus the 
number of possible combinations is 2x2x2x2x2x2 or 2 6 =64, though not even hall 
a dozen are in general use; so in the case of the twenty-six syllabled class, the 
possible varieties are 2 26 or 87, 108 ,864! But if we consider the cases where the 
alternate quarters are similar or all dissimilar, the variety of possible metres is 
almost infinite. Pingala, and the last chapter of ' Vrtta-ratiiakara.' give directions 
for computing the number of possible varieties and for finding their places, or 
that of any single one, in a regular enumeration of them. The different varieties, 
however. Which have been used by poets are few when compared with the vast 
multitude of possible metres. 
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The distribution of metres, over twelve chapters of Dvadasa stotra is as 
below; 


I Chapter 

Anustubh. 

m • 

II Chapter 

Anustubh. 

III Chapter 

TotakzT. 

IV Chapter 

Totaka. 

V Chapter - 

Gath's. 

VI Chapter 

Dodhaka. 

VII Chapter - 

Vasantati/aka. 

VIII Chapter 

Sragvini. 

IX Chapter - 

Gatha. 

X Chapter 

Gatha. 

XI Chapter 

Anustubh. 

m m 

XII Chapter 

GathH. 


Let us consider the definition of metres. 

Anusiubh: Of Aksaravrtta or chapdas the only example to be found in 
the classical Sanskrit poetry is the Anustubh. There is however a certain 
regularity in it, which is clear from the following definition; 

^ ^ i 

Anustubh has four pUdas, each consisting of eight syllables. There are 
many variations of this metre, but the definition given above gives the type mosl 
commonly used. According to it , the fifth syllable of each pada is short; the 
sixth is long; the seventh in the second and the fourth padas is short and in the 
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first and the third padas is long. The remaining syllables are either short or long. 


* 

In the present Madhvacarya's Dvadasa stotra Anustubh metre occurs in 
first, second and eleventh chapters. To evaluvate, let us discuss one example 
from each of these three chapters, by means of scanning. 


Chapter - I ^ ftT**H*f | 

jj__ _ . n_u 

ft I 1 D.s.1,1 

Li _ U-Li 

Chapter - II cl?ft cl?t q c&RJlfa I 

tfcfcjHlf q ^nf^r WqlrRf I I D.S. 11,5 

U— VJ — 

Chapter - XI ^0<r RrJ rfte|l£rIc*Rf%cfrT^ ! 

U-~ . . U-Li 

q^ efft I I D.s.xi 7 


The third and fourth chapter represent Totaka vrtta. The definition of this metre 
runs, thus; 

Here the scheme of gagas is four H ganas. 

Chapter - III 

□ U“U Li - u Li- L)U-UU-liU>UlJ-LiL- 

f ^ <=£*f pRT PpRT ?RqT^IT3teT I 

uo-uu- lu-uu- ou-uii-oo-uu- 

TTt ffftet I D.S. Ilia 

Chapter -IV 

G li— CJ Li— U U— GLi- Li t_i —Li U __ (J U — i_SG — 

^|lR5f5TiT5|^Ton^ q7$Tt#ft7q^FJOT8 qrqg | 

(Jli-OL-U U-UU- OU-U U- U U - O Li- 

Tcf Rl^lcl cIRlcRfH I I D.S.IV,3 

The fifth, ninth, tenth and twelth chapters represent a peculiar rare metre 
namely GaihOf. It is a kind of metre in which every quarter of the stanza differs in 
the number of syllables are included under the general name viz, Gatlia. 
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V Chapter 

^T*Icfs II D.S. V,1 

Here in the first and third padas, the number of syllables is twelve, whereas in 
scoond und last padas is eleven, so it is called Gallia. 

IX Chapter 

> 

SFlftRF^FFmsrftT | fc[WJ^?R HH ?R°R | 

SpTdWmSRI TRT Rcftftd ^ THRH U T I I D.S.IX, 3 

Here first and last padas have fourteen syllables, whereas in second and 
third have fifteen syllables. 

X Chapter 

am Wdti I 

cfcWF^f^RSR tlftcT ITPRI ^ ^ I I D.S.X,1 

It is a clear example of Gatha, since the number of syllables differs in 
each line. The number of syllables is seven, ten, nine, and eight in the four 
p'adas respectively. 

XII Chapter 

aiT^r^ftsfTTR^crr^ | D.S.XII, 2 

The first half pada has eleven and second has twelve syllables, which 
goes to prove Gatha metre. 

The sixth chapter is an apt example of Dodhaka metre. The definition of 
Dodhaka is as follows. 

*lBRRITsft The scheme of ganas in this metre is three 'Bha' ganas and 
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two 'Ga' ganas. 

_.oU_LiU — (J U-_LiO_ ou - uU-- 

cp5TcRIo*H T Uf I 

The seventh chapter, represents, the famous Vasantatilaka metre of which 
definition runs thus; 

3WT wft T I§ I 


-LiU - UU- 

iif ft ^tr^NT^ 


The scheme of gapas in this metre is '7a, Bha, Ja, Ja, Ga, and Ga, ganas. 
_ ^ — uO yu _u — —_ lS — lIlAo— lA o _t_i— 

3fftmRT qs I D.S.VII.9 


The eighth chapter is an example of Sragvini metre. Its definition runs as 
^f?cd^T and its scheme of ganas is TJJJ, 

fcwf^s I 

sfanuHt ^rc^ci tcRTPpi^nsF^^ I I 


The distribution of metres in Nrsimha-Nakha-Stuti is as follows ; 

* 


The metre implimcnted in NfsimJia Nakha-stuti is a mixture of two metres 
The first two padas have ninteen syllables is Sardulavikridita vratta. And the 
next two padas have twenty one syllables in Sragdhara vrtta. A number of 
variations are possible in such a mixture. The combination is examined below; 

-OU-Li-LlLiU- -U-~ L_l — 

3^mR«M^nrT T THm^tlST 

_ — _ u v_J_\_A-OLHA —— — tA-LA 

f STc^STdTRRTfS 1 
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The metre implemented by Madhvacarya in his Kanduka stuti is Matrasamaka, 
which means the metre called matrasamaka consists of four quarters each of 

which contains sixteen syllabic instants. 

_ oU -oo-- outJ UuUOUuUoauiJ '" 

aiWFnijfwrrcg l 

v _ a O _ o -O LJ-—O'^'-iULiLiUUAOaUu^uSO- 

Thus, Madhvacarya has used variety of metres in his stotras. The 
literary excellences displayed by Madhvacarya, here stand in testimony of his 
poetic genius. 
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sften; sfteR ?p m 3^ *j3T 3Rk I l is 

f*ft%9T qt?T £l3^ $ir<r|$7 cfi^ST 3^?T I 

p?rto 9 ^ 9 ^ 93 ^ pcmi ^ iu 

SPte ^RTCRTC 9^ *?Tft9WNTC PCRT^ I I €; (D.S.v Chapter) 

16. P33>^3 rt^gfijcT ^$319 I 

f^cRt^T^FRR P9(9lft^ Tj)f^ ^ | (D.S.VI,2) 

17. ^EM^iRfeusWiftR^ I 
5^S?t^RtfRchHf€R SE^PJ^rea^Rf^RR I I 
sfluiillH) ell^M ^99H u Srll<9U3*-F39^ • • 3 
3^rf%r?>*rcfflracfj 99m^f^R^3$ftpR v I 

99 f% fagcg ^31^3^ l 

sfH9R) 91^9 ^99R^FRsF3P>39^ l l 3 

3^3§ 939RT8 H$\\ I 

3f^3T?t^3Tf^^ 93T I I 
sftuptTHt 91^9 ^PTPFS^fM^PJ^ II R 

18. 3^ I 
3irp^4qTFP39R l l 3 

3^5^^3f^3 9^ I 
^R^<Mp;R- 99R I I 3 
3^Hf^PP53) 3^ I 
-3TR^4P9P99R I I * 

^*3R3>^'3^9f^3 9*^ I 
3iR^«fcraP39K i i v 
3^TRJP53ft3 3^ I 
^FRpMqTTP33P* I I $ 
ff^RFP39RJ»3l 3^ I 
tfR3pM<RR3Rn3 I I IS 
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I I ^ 

cf^ | 

W^cfr^qTH^clT^ | | €; 

19. cT^ *T OTHR^R^RMh I (Kavyaprakasa - Mammata p.48) 

20. ftMcIRl^iWlMS RUc^MS 'RRI MS I 

cRJ^ Tiqir^f f^rt ejiti% ^^nl^tcn | Kavyaprakasa X,p.51 

21. ^ cRI^Mjr^nfeM^S, MT^Ftf cTM^M RMR^ SRfal W-M8 

vjw I I .SM^man cn ^ ^hi l ^ts mwis 

3RHRRfTH^fcl8 1 Kavyaprakasa pp.34-35 

22. ^ 3^cj>Rcl>Rtf^r ^ R«R I 

(AJankarasarvasva p.26) 

23. Sq^c&T RHFTHT I 

To^Rifa MjRMTf ^cTS I (Chitramimamsa) 

24. FcRtelS fcr^cM^T M7R4S I (Kavyaprakasa X,p.76) 

25. RF^RMR^ ^f?rr fcRRff rf I 

cpjfs 3MT RTCFRTtsfr ^T I I 
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CHAPTER-VII 
CONCLUSION 

In all the preceding chapters, we have made an attempt to study the 
various aspects of Madhvacarya’s stotra literature, along with that of the life and 
date of the Madhvacarya which is crystal clear. Relevant sources have been 
referred to, while discussing the life and date of Madhvacarya. The different 
aspects of stotra literature such as, survey of stotra literature and its origin which 
is traced to Rgveda, Madhvacarya’s life history in brief and his works with a 
brief summary, with special reference to his stotras, Dvaita philosophical tenets 
inserted in his stotras, aspect of Bhakti and poetic conventions and alahkaras arc 
studied with appropriate illustrations. The thoughts of the various aspects devel¬ 
oped in the preceding chapters may now be gathered together as a single synthetic- 
whole. We have adopted for this study, the method of highlighting the tenets of 
dualism inserted quite effectively in stotras and also literary merits of the stotras 
at the appropriate juncture. Keeping in mind the over-all picture that emerges out 
of the present critical study, one can hardly contest the opinion held by Dr P 
Nagaraj Rao which he emphatically puts forth that the prime object of 
Madhvacarya in composing this stotra was to teach the path of devotion which is 

, j 

the only means for the final beautitude. “This delightful hymn to Lord Sri 
NUrayarja, ranks as the foremost stotra of Sri Madhva expressing intense 
devotion and intimate association with the Lord. The occasion for writing the 
poem is sacred. It was composed when the Acarya installed the Balakrsna vigraha 
of ineffable beauty and transcendent loveliness in Udupi. The Acarya knew with 
the accute insight of a psychologist that men involuntarily and naturally love 
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children. To love a child is a joy for ever and it is a thing of beauty. No 

extraneous inducement is necessary to love a child. It is an end in itself. Hence, 

he installed the idol of Lord Sri Krsna in the form of a child. 

♦ * % 

The great Bhakta, the Acarya was burst into Krsnas praise and then into 
the description of the other incarnations. It is music, poetry, philosophy all 
combined into one.” 1 

The following is survey of the study in the different chapters, making a 
critical appraisal of the merits of the stotras in all its aspects and drawing 
relevant conclusions. 

In course of the thesis, the subject is analysed in various stages. The origin 
and the development of stotra is traced right from the Vedic period and a glimpse 
of the nature and value of this stotra-heritage is being dealt with, stotras formed 
an integral part of Religion. Gradually, poets also, in an act of glorifying their 
Istadevatas, started composing stotras of learned type. These stotras enhanced 
the value of stotras. These stotras indeed are the spontaneous outpouring from 
the innermost devout heart contained notable Kavya features. 

On the model and inspiring of Vedic and Upanisadic stotras,the stotras 
began to be composed.Later,the epics marked with such stotras of a highly learned 
type, but with an aesthetic appeal evolved. Thereupon, followed a rich tradition 
of stotra as a result of Bhakti movements. The simple ardent prayers of the vedic 
seers, in this stage developed into highly poetic lyrics presenting a wide 
spectrum of intellectual and emotional radiation. 

From this survey, it is well established that, the merit of stotra lies in the 
integration of vision, devotion and erudition of the saint-poets. It has been 
observed that the great saint-poets viz, &ankaracarya,Ramanujacarya and 
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Madhvacarya had a unique fusion of the spirit and consciousness of a 
philosopher soaring imagination and the creative faculty of a poet and the 
felicitious apprehension of an aesthete. 

M ad h vac ary a’s life and achievements have been narrated bv 
Narayanapat^itacarya, son of Trivikramapanditacarya, one of the great converts 
of Madhvlcarya’s fold, in his Sumadhva Vijaya which has been accepted as an 
authentic biography by ancient as well as modern scholars. Accordingly 
Madhvacarya was born in the village Pajaka near Udupi in the South Canara 
district of the present Kamatak state. His father was Madhyagehabhatta and mother 
Vedavati. He was named as Vasudeva on his birth. 

Regarding his date though in controversy,it has been finally declared that 
1238-1317 A.D. appears to be the most satisfactory date for Madhva 
Madhvacarya has left thirtyseven works which are known as Sarvamula . He 
commented on the first fourty hymns of the Rgveda and thereby indicated that a 
true vedantin cannot and shouldnot ignore the Vedas. He wrote commentaries on 
major ten Upani$ads and proved successfully that not the monism, nor the 
mayavada was their purport. It was Madhvacarya who revealed the true purport 
of the Upani§ads taking into account all evidences - grammatical, exegetical, 
contextual and etymological with the illustrations. Madhvacarya has written four 
commentaries on the Brahmasutras and two on the Gita , which have been held to 
be sacred and authoritative sources of right knowledge' about Brahman The 
Bhagavata and the Mahabliarata are the two voluminous works which are quoted 
by Indian philosophers whenever they come across passages supporting their views 
Madhvacarya took upon himself the task of bringing out the main teachings of 
these two works, which he named as Bhagavatatatparya and Mahabharata 
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Tatparya Nirnaya. Besides these works Madhvacarya has also composed ten 
independent works which are known as Dasaprakaranas, dealing with topics 
connected with ontology, epistemology, and theology of the Dvaita vedanta. Among 
them Viqnutattvavinirnaya tops the list. 

Besides these major works outlining the tenets of the Dvaita vedanta, 
Madhvacarya composed stotras viz; Dvadasa stotra, Nrisimha-Nakha-stuti which 
are revealing his ardent devotion to Lord Visnu and other minor works dealing 
with the modes of religious worship and rituals. 

At the outset, we can say that, Mudhvacarya is not only the builder of a 
systematic philosophy, but is also a spiritual guide. He has not only given us a 
view of life but also a trained way of life. His is the self-conscious critical system 
of philosophy arguing its conclusions on the plain of pure philosophy well 
supported by scriptural evidence with a completely dialectical vindication of his 
position against the rival schools of vedanta and other schools of philosophy. 

The third chapter of this thesis, contains the summary of Madhvacarya s 
stotras viz., Dvadasa stotra. Nrsimha-Nakha-stuti and Kanduka stuti. The 
Dvadasa stotra of Madhvacarya is one of the devotional works intended mainly 
for singing the glory of the Lord. It consists twelve chapters composed in 
different metres lending itself to musical rendering. It is not strictly a literary 
poem, for, it is richly robed, at appropriate places, in the folds of philosophical 
raiment. Madhvacarya never indulges in ornate style either in his prose works or 
in his works written in verse. He is content with a simple, direct and forceful 
style. 

The work starts with a salutation of Lord Vasudeva, who is always full of 
auspiciousness and devoid of all defects. The first chapter indicates the 
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imperative need on the part of the devotee to meditate upon the various aspects of 
the divine-person, from foot to face especially at the time of the souls 
departure from the human body. The second chapter highlights, that the. Lord is 
the sanctuary of the worthy travellers travelling wearily the path of worldly 
existence and is metaphorically described as an incomprehensible house-holder. 
The Lord’s chief aim is to fulfill the aspiration of the devotee. Under such 
comforting and confidence-inspiring circumstances the devotee need not despair 
of his existence in this material world. His path is safe under the protective arms 
of the Divine house-holder. 

Madhvacarya in the third chapter of his favourite hymn, makes the most 
fervent and compassionate appeal to the distressed humanity, not to despair, but 
to live a dutiful purposive life with absolute devotion to the Lord. In brief the 
eight verses of this chapter which are named as Haryastakam, give in a nut shell 
of the fundamentals of Dvaita philosophy. 

The fourth chapter tells us that, the visible, sensible and intelligible world 
is a manifestation of divine thought that is not apprehensible by mans sense and 
intellect. Because the Lord creates multifariously this world containing many 
wonders,His Omnipotence stands supremely vindicated. The fifth chapter is the 
description and praise of the twelve forms of the Lord beginning from Kesava to 
Damodara. The ten major incarnations of the Lord are praised in the sixth chapter 
with special reference to the object of the incarnations. The entire seventh 
chapter is devoted to the glorification of Laksmi the divine consort of Visnu. The 
whole process of creation, sustenance and destruction of the universe, the 
various activities of the gods beginning from Brahma, the multifarious penances, 
meditations and such other acts of devotion conducted by sages and saints, in respect 
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of the Lord and the accompanying auspiciousness, fortune and bliss are all regulated 
by the benign grace of Laksmi who in her turn derives all her greatness fr®m 
Visnu. The subject matter of the eighth chapter is the propitiation of Vasudeva 
who is the integral ornament to the assemblage of divinities. The ten major 
incarnations of the Lord are again praised in the ninth chapter which is already 
done in the sixth chapter. The purpose in repeating the praise seems to be to 
establish the fact that there is no fundamental difference between the original and 
the incarnated forms of the Lord. The tenth chapter exemplyfies that the Lord is 
full of compassion and He bestows the boons on the devotee, for making the 
devotee worthy of knowing the greatness of the Lord. Madhvacarya after 
proclaiming again and again the supremacy of the Lord concludes the eleventh 
chapter with a fervent hope that the devotee who recites the hymns may attain the 
state of blessedness, the highest goal of all human endeavour. In the final chapter 
the recital of the prayer rises to a crescendo. 

Nrsimha-Nakha-stuti is the short eulogy of the nails of god Nrsimha in two 
beautiful verses. Which are prefixed to the Vayustud of Trivikramapanditacarva 
one of the favourite disciples of Madhvacarya .Kanduka stud is also a short stotra 
in praise of Lord K(§pa in two alliterative verses, said to have been composed !*y 
Madhvacarya as a boy. 

In the fourth chapter philosophical tenets of the Dvaita philosophy in hrs 
stotra, are examined. The cardinal doctrines have been summed up as nine in an 
oft-quoted verse, which is composed by Vyasaraja. 
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The nine doctrines can be listed as under; 

1) The Lord Visnu is Supreme. 

2) World is really real. 

3) Difference is fundamental and foundational. 

4) Souls are dependent on Visnu. 

5) Souls are graded as higher and lower. 

6) Liberation is enjoying one’s own bliss. 

7) Pure devotion is the only means to Liberation. 

8) Perception and two others are means of valid knowledge. 

9) Lord Visnu alone is made known by all scriptures. 


Lord Visnu alone is the Independent reality and all others are dependent on 
Him, for their existence, action and knowledge. There cannot be two 
independent entities in a rational system of philosophy. 

Sfifa ^8 I I (DS, 111,1) 

In the second aphorism of Brahmasutras it is established that. Lord Visnu 
alone is the Creator Destroyer, Protector, Guide, Giver of knowledge. 
Ignorance, Bondage and Bestower of liberation and none else. 

The world created by Visnu is real. 

«l§fa5FSFI^ 7 PTS Wis I (D.S.IV,3) 
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The word Prapanca is explained as meaning qo^fcffcft ifag qqs^g | 

The five fold differences viz., Between Paramatma and jivatma, Paramatma and 
jada, jiva and jada, jiva and jiva and finally jada and jada. 

The difference is true to our common experience also. To say that the 
difference is not real or only apparent, is opposed to common sense and actual 
experience. We see every day in every walk of life the difference and there could 
be healthy society only when this difference is accepted and acted upon 

siwrtofo q g tow ^ I (ds iu,7) 

Souls are subordinate to Lord Visnu always. Even alter attainment <>t 
liberation, in moksa the souls are servants of Lord Visnu. They do not feel any 
thing as a matter of fact, the liberated souls are very happy always in serving 
Lord Visnu in various forms and capacities. The happiness for the liberated souls 
is also attained only by the grace of Visnu. There is a heirarchical system among 
the jivas. The status of each soul is intrinsic and inherent. There is a basic 
difference between the three sets of jivas namely saivic, rajasic and lamasu 
Madhvacarya affirms that this gradation of souls persists even in the state of 
liberation, where there exists a gradation in the bliss enjoyed by them as declared 
in the Anandavalli of the Taittiriya-Upanisad. 

tot Ff qf cTcFPf I I D.S.III,8 

The realization of one’s own inherent happiness is called liberation And 
among the Purusarthas, moksa is the real happiness. 

to I (Ds,m,3) 

There is no other aid or way except devotion to Lord Visnu, for attaining 
one’s salvation. Devotion is love to God which is preceded by perfect 
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knowledge of His greatness, and which is deeply firm and surpassing attachment 
to all other things. Such devotion alone leads to liberation. There are only three 
modes of attaining knowledge viz., Perception, Inference and right Scriptures. 
Nothing less and nothing more. 

Lastly Lord Vi§nu is capable of being known only through right scriptures 
Hence the main purport of scriptures is to impart knowledge of God and His 
greatness. 

ffts f^PTHTS l (D.S.IV,2) 

The purpose of this chapter is to bring the essence of Dvaita philosophy 
which is intelligently inserted by Madhvacarya in his stotras. Madhvacarya 
through the media of stotras wanted to propagate his system. And he is successful 
in doing that. Madhvacarya is the only Acarya who has inserted lightlogic in his 
stotra works. The following is the best example 

«T9t I 

cRt TO ^ ^ | | (DS,III,5) 

“If, indeed, Hari should not be Supreme, how did the universe come under 
His control? If, verily, the entire universe should not be under His control, truly 
why should not eternal happiness be its lot? 

The Bhakti or the path of devotion, is a great lift-up that is in the 
possession of man, which he should practise unremittingly at all the stages in the 
spiritual sadhana. It is not merely a means but is also envisaged as an 
end-in-itself. ‘It generates great Bhakti, which in its turn leads to God-vision. 
That again accelerates and intensifies Bhakti which brings about liberation. ’ 
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$TH rTrfr *T%8 rfcfl I 

tral gf^rat *rf^§ t*i ^ I I 

(Anuvyakhyana p.41) 

Thus we see that Bhakti has to be present at all stages from sravana to the 
post-liberation stage. In the preceding pages the views of Narada, Sandilya. 
Patanjali, Vyasa (commentator of Yoga sutra), Sankara. Bhaskara, Ramanuja are 
discussed, with special reference to the origin and nature of Bhakti 

Madhvacarya being both theist and realist has shown that the path of 
devotion is the only perfect path to attain salvation. Madhvacarya looks upon 
Bhakti as the chief instrument which awakens the grace of the Lord and also is an 
grid in Rael-f, One off Madh >cufat •uiVftclt $&ur>A&. • ex i-fcc s dtecy cats. «?_ 
TnoTiUTnetrl of his devotion fo-the Supreme Being Is the Installation of Lord Anna's 

image in Udupi and construction of a temple for the purpose. Udupi has by this 
act of Madhvacarya become a famous place of pilgrimage in Sputh-India that too 
for the devotional cult. Stotra and Bhakti are the two elements which ;■«<- 
immensely dependent on one another. Bhakti is quite necessary for everybody 
who performs stotra, without which stotra is not fruitful. One should utter stotra 
with deep sincere devotion and only then it is more fruitful. Bhakti is 
considered as rasa, since it is the ineffable bliss that is not tainted by even a grain 
of sorrow. 

Thus, by way of conclusion, we can say that, Madhvacarya has shown the 
importance of moral parity which potentializes the knowledge and Bhakti 
leading to salvation. By and large the concept of Bhakti in the Dvaita system of 
vedanta embraces all necessary aspects which are beneficial to both the aspirant 
and the society. Therefore Madhvacarya befits the place of social reformer 


Rarest Archiver 



309 


besides his being a philosopher-saint. 

The importance of alahkaras in a literary work can hardly be overemphasized. 
The excellence of literary work, in the main lies not only in its richness of 
sentiment, but also in the employment of figurative language. It is true, as rightly 
observed by Anandavardhana, that the excessive use of the figures of speech with 
special efforts would amount to artificiality, and that they should be employed 
with great discretion in such a way as to subserve the delineation of rasa 
Madhvacarya, may be said to be very well-versed in the science of Rhetorics, as 
can be seen from copious examples of various rhetorical embellishments It 
becomes evident from a thorough perusal of the stotra literature that he has 
employed the figures of speech in appropriate contexts to adorn the descriptive 
parts of the text and to win the hearts of the readers. 

Further, both the Sabdalankaras and Arthalahkaras consist in a big group 

of figures of speech that have been used by Madhvacarya. We have also noted 

/ 

that the use of Sabdalankaras is considerably more as compared to that of the 
Arthalahkaras. Yet, in Sabdalahkara, Anuprasa is brought in beautifully. The 
poetic skill of Madhvacarya however, becomes more glaring as can be seen from 
his apt method of employing a number of Arthalahkaras throughout the stotras 
Of the figures of speech he has brought in, it is evident that he has given special 
preference to Rupaka, Upama, and Virodhabhasa. 

Thus, we can say that a profuse but apt use of figures of speech and various 
metres has been made by the Madhvacarya, using great discreation, in order to 
embellish his writings and thereby to gain the hearts of devotees. 

A few words about the importance of stotras of Madhvacarya here, may not 
be altogether out of place. Madhvacarya in deed has rich vocabulary and full 
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command over language is established in his stotras especially in Dvadasa stotra , 
due to his equipment in synonyms, he is quite efficient in the use of the 
appropriate synonyms in different occasions without resorting to the repetitions 
of the same words. 

Dvadasa stotra is enriched with sayings and idiomatic expression, For ex:, 

fesWsI (DS, 1,12) 

^ I (os, m,i) 

Dvadasa stotra of Madhvacarya is specially a philosophical stotra in which 
he has inserted Dvaita philosophy in brief. It is better to quote the foreward 
written by S.S.Raghavacar, “It is well known that the philosophy ^ri Madhvacarya 
propounded, elaborated and defended in all his treatises is one continuous hymn 
of praise to Vi§nu. It is saturated with the spirit of Bhakti. But in the actual 
execution of this act of devotion, the Acarya had to offer dialectical battle on 
countless exegetical and philosophical fronts. It is a relief to see him, in this 
hymn, conducting his moving personal devotion in the privacy of his soul and 
addresses himself to his God in his choicest modes of adoration. All the sastras 
he laboured at, are here in their essence and he sets the pattern for future 
devotional poetry. But the atmosphere is that of the worshipper face to face with 
his deity.” 2 

The Dvadasa stotra has influenced the later Madhva saints namely Vadiraja 
and others to compose many stotras in praise of Visnu and other deities. The Dasa 
sampradaya with its illustrious exponents like Purandara, Kanaka, Vijaya Vittala, 
Goplla, Jagannatha, etc, has for its songs the inspiration of the Dvadasa stotra 
In the words of M. Rajagopalacharya, “In the 12th century, in Kannada literature 
two forms of important literary writings namely Dasa sahitya and Vacana sahitya 
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came to light. The taste of philosophical truth which was carried to learned pandits, 
through this media reached out to the every man who were eager to know it The 
chief source of Dasa sahitya is Sri Madhva’s philosophy. In the songs of the 
dasas, the philosophical categories of Sri Madhva’s philosophy are expounded in 
simple language and fluent style. The love of the Lord informed by the 
knowledge, that He alone is Supreme, is the cause for moksa. In Dasa sahitya 
flow of the waves of the live experience of the doctrines such as, the fruitfulness 
and fulfilment of human life, through devotion to Hari, the reality of the 
perceived world, the reality of the absolute difference between jiva, Isvara and 
jada, the gradation in the intrinsic nature of the souls and so on. 

Though devotion was there from ages, it was resuscitated by &ri Madhva 
The essence of 6ri Madhva’s writings is Haribhakti. The internal and formal 
characteristics of Dasa sahitya are clearly discernible in Sri Madhva’s Dvadasa 
stotra.” 3 

Madhvacarya, as has been seen in preceding chapters of this thesis, was not 
only a great philosopher and a prolific writer, but also was an ideal teacher and 
social reformer. In this regard, we might quote the words of Dr. D.N. Shanbhag. 
“Madhva as a true socio-religious teacher took care to establish a sacred centre of 
perennial inspiration to all his followers so that they would remain united forever 
and concentrate on his teachings and receive the inspiration to live as he taught 
(SMV IX, 40). Udupi has ever since the installation of Lord Krsna’s idol by 
Madhva, remained not only a pilgrim-place for his followers, but also a fountain 
of eternal inspiration to one and all. The sanctity of this sacro-sanctum has been 
more and more increased by ordaining that the worship of the Lord should be 
performed by holy mendicants who have devoted their entire life to live a 
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sage-like life as laid down by Madhva. Even to this day, the Madhvas treat it as 
their sacred duty to pay a visit to Udupi and have the Darsana of that ever blissful 
Lord, at least once in their life.” 4 

And now it is better to quote the words of the former Vice-President of 
India, B.D.Jatti, “In fine. Madhva was a highly religious man who tried utmost to 
establish a school of religious thought in order to build up a society of 
God-fearing men who would live a life of vigorous moral austerities. Prohibition 
of blood-shed in sacrifices (so very much associated with priest -hood at one time 
in the dim distant past, resulting finally in the declaration of an intellectual war 
against it by Lord Buddha himself) was a commendable reform that has added 
light and lustre to the glory of the religious thought propogated by Madhva This 
may be taken to be a significant contribution of the great preacher to the domain 
of Indian culture. In these days of scientific exploration when human beings aie 
likely to forget their limitedness, the preachings of Madhva may go a long way m 
combating the feelings of individual arrogance, conducive to moral degeneration 
and in the building up of a society where the Vedic ideals of human relationship 
will be seen at their best,paving the way of international amity, good-will and 
understanding. 5 

Here the main intention is to find out the literary merits of the stotras of 
Madhvacarya and to emphasise the truth that theistic tradition of the past achieved 
its full realization that found only in the philosophy of Madhvacarya. It is in 
Madhva’s system that, the doctrine of grace as the ultimate instrument of human 
emancipation and Bhakti as the means of invoking grace are found a perfect in-- 
tellectual foundation. 
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In general, religious poets or saint poets, while composing stotra, gives 
more importance to their philosophy and the greatness of the deity whom thev 
praise than the literary aspects, which are secondary. For instance Puspadanta in 
his Sivamahimna stotra eulogizes the greatness of Siva, and deals mainly with 

J t ^ > 

his philosophy, Sankaracarya, in his work Saundarya Lahari extols Siva and Sakti 
dominating Advaita philosophy, here also literary aspects are secondary 
Similarly, Madhvacarya, who is not merely a poet, but a saint-poet praises Lord 
Vi§nu in his Dvadasa stotra mainly illustrating the tenets of Dvaita vedanta. For 
him the literary aspects are secondary. 

Thus we can conclude, that in Stotra-sahitya, philosophy is given more 
importance than literary aspects. However literary aspects are not completely 
ignored. 
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5. Dharmaprakash Journal ‘ Madhva, the famous exponent of dualism' 

Dharmaprakash Publications, Madras, 

Vol.IV, Sept. 1974 pp.35-36. 
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APPENDIX - I 

List of commentaries on Madhvacarya’s works : 

1. Anubtiasyam. 

a) Anubhasyartha Sain^A^Narayanapandita. 

b) Anandmala - Trivikramadasaru. 

c) Anandmala - Anantabhatta. 

d) Anandmala - Anandatirthacarya Kagalur. 

e) Anandmala - Anandabalaearya. 

f) Pradipa - Gudhakartrka. 

g) Pradipa - Narahariacarya Ayi 

h) Anubtiasyatippani - Nrsimhabhiksu. 

i) Anubhasyatippani - Madhusiidanatirtha. 

j) Apubhasya Prakasika - Bhimacar Rangacar Sutaru. 

k) Tattvamanjari - Raghavendrayati. 

l) Anubhafya vi varan a - Srinivasatirtha. 

m) AnubhSsyatippani - Sesacar Chalari. 

n) Ramasabdarthagarbhita. Aqubhasya varana —>Satya Santustatirtha. 

2. Anuvyakhyana. 

a) Nayacandrika - Narayanapandita. 

b) Sanyaya Ratnavali - Padmariabhatirtha. 

c) Sambhandha Dlpika - Sankarapandita. 

d) Sambhandha Dlpika - Raghutlamalirtha. 

e) Sambhandha Dipika - Satyabhinavatirtha. 

f) Dipika - Swamirayacarya Lingeri. 

g) Nyayasudha - Jayatirtha. 

h) Laghu prakasika - GucJJiakartrka. 

3. Brahma-sutra-Bhasya. 

a) Tattva Pradipa - Trivikrama Pandita. 

b) Sutra-Bhasya- Tika- Naraharilirtha. 

c) Bhasya Dipika - Jaganriathyati. 


Rarest Archiver 



316 


d) Gurvartha Dipika - Vadiraja. 

e) Taiitra Dipika - Raghavendrayati. 

f) Brahmasutrabhasyartha manjari - Vedagarbh Narayanacarya. 

g) Tattvaprakasika - Jayatirtha. 

4. Nyaya- Vivaraqa. 

a) Commentary by Jayatirtha. 

b) Bhava Bodba - Raghuttamatirtha. 

c) Nyaya Vivarapa tippani - AnandatirtHacarya Moudgar. 

5. Rgbhasya. 

a) Commentary by Jayatirtha. 

b) Tippani by Arogyahari. 

c) Tippani by Kesavacarya Pandurangi. 

d) Rgbhasya vivrtti - Narasimhacarya ohalari. 

e) Rgarthoddar - Srinivasatirtha Bidarhalli. 

f) Mantrarth manjari - Raghavendrayati. 

g) Bhavaratnakosa - Sumatindrayati. 

6. Gftabhasya 

a) Commentary by Padmariabhatirtha. 

b) Prameya Dipika - Jayatirtha. 

c) BMvaprakasika - Naraharitirtha. 

d) Tippani - Kesavacarya Pandurangi. 

e) Bhavabhoda - Raghuttamatirtha. 

f) BMvapradlpika - Srinivasatirtha Bidarhalli. 

g) Bhavaratnakosa - Sumatindra. 

7. Gftatatparya 

a) Prakakika - Padmariabhatirtha. 

b) Nyaya LHpika - Jayatirtha. 

c) Bhavadfpa - Raghavendrayati. 

d) KiraiiavaJi - Srinivasaoarya Tamraparni. 

e) Bhavaprakada - Satyaprajnatirtha. 
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8. Isavasya Bhasya. 

a) Commentary - Jayatirtha. 

b) Tippani - Narasimhacar Chalari. 
o) Tippani - Raghuriathatirtha. 

d) Gurvarth Dlpika - VfTdiraja. 

e) Vivrti - Srinivasatirtha. 

f) Isavasya Khandartha - Nrsimhabhiksu. 

g) Isavasya Khandartha - Raghavendrayati. 

9. Kathaka Bhasya. 

a) Commentary - Vyasatirtha. 

b) Tippani - Vedesatirtha. 

c) Khandartha - Raghavendrayati. 

10. Chandogya Bhasya. 

a) Commentary - Vyasatirtha. 

b) Commentary - Anantabhatta. 
o) Tippani - Vedesatirtha. 

d) Khaqdartha - Raghavendrayati. 


11. Atbarvana Bhasya. 

a) Commentary - Vyasatirtha. 

b) Tippani - Ananda Balacarya. 

c) Tikatippatp - Krishnaoarya Umaiji. 

d) Vivrti - Srinivasatirtha. 

e) Khandartha - Nrsimhabhiksu. 

f) Khandartha - Raghavendrayati. 

12. Mandukya Bhasya. 

a) Commentary - Vyasatirtha. 

b) Tippani - Ananda Balacarya. 

c) Vivrti - Srinivasatirtha. 
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d) Khaiidartha - Nrsimhabhiksu. 

e) Khandartha - Raghavendrayati. 

13. Satprasna Btiasya. 

a) Commentary - Jayatirtha. 

b) Tippani - Narasimhacarya chalari. 
o) Tippani - iSesacarya Chalari. 

d) Tippani - Vyasacara Lingeri. 

e) Tippapi - 6rinivnsacarya Tamrapami. 

f) Tippani - Gucjhakartrka. 

14. Talavakara Btia§ya. 

a) Commentary - Vyasatirtha. 

b) Gurvartha Dipika - Vadiraja. 
o) Tippapi - VidyadhiSaru. 

d) Vivarana - Vedesatirtha. 

e) Khandartha - Raghavendrayati. 

15. Aitareya Btiasya, 

a) Commentary - Vyasatirtha. 

b) Tippani - Bhagavantarayaru. 

c) Tippapi - Anantabhatta. 

d) Khandartha - Nrsimhabhiksu. 

e) Khandartha - Krishnavadhuta Pandita. 

f) Khandartha - Raghavendrayati. 

16. Taittiriya Btiasya. 

a) Commentary - Vyasatirtha. 

b) Gurvartha Dipika - Vadiraja. 
o) Vivpj - &rinivasatlrtha. 

d) Khandartha - Nrsimhabhiksu. 

e) Khandartha - Raghavendrayati. 
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17. Bfhadaranya Bliafya. 

a) Commentary - Vyasatirtha. 

b) Tippani - Raghuttamatirtha. 

c) Khaiidartba - Raghavendrayati. 

18. Mahabharata - Tatparya - Nimaya. 

a) VimaJabodba - Gudhakartrka 

b) Padarthaprakasika - Janardhanabhatta. 

c) Prainanasanig{ha - Madhusudunulirlhu. 

d) Subhodini - Varadarajacarya Adya. 

e) Durghatartha prakadika - Satyabhinava. 

19. Yamaka - Bharata. 

a) Commentary - Tammarmabhatta, 

b) Commentary - Naraharitlirtha.( Prose & Poetry ). 

c) Commentary - Yadavacarya. 

20. Bhagavata - tatparya. 

a) Commentary - Gudhakartrka. 

b) Commentary - NarasimhScarya ChalSri. 

e) Prakada - Srinivasatirtha. 

d) PadaratnavaJi - Vijayadvajatirtha. 

e) Bhagavata Saroddhara - Visnutirtha. 

21. Praniapa Lak$aija. 

a) Commentary of Padmariabhatirtha. 

b) Commentary' of Jayatirtha. 

c) Tippani of Kesavacarya Pandurangi. 

d) Bhavadipa of Raghavendrayati. 

e) Bhavavarpana of Vijaymdra. 

f) Vivrti of Srinivasatirtha. 

g) Tippatji of Anantabhatta. 

h) Tippani of ChennakesavSoar. 
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22. Katha Laksana. 

» m 

a) Commentary of Padmariabhatirtha. 

b) Commentary of Jayatirtha. 

c) Tippani of Kesavacar Pandurangi. 

d) Bhavadipa of Raghavendrayati. 

e) Bhavavamaga of Vijaymdra. 

f) Vivrti of &riniV&salTrtha. 

23. Upadhi Khagtjma. 

a) Commentary of Padmariabhatirtha. 

b) Commentary of Jayatirtha. 

o) Tippagj of Kesavacar Pandurangi. 

d) Bhavadipa of Raghavendrayati. 

e) Mandaramanjari of Vyasaraja. 

f) Vivrti of l^rinivasatirtha. 

g) Tikatippani (Parasu) of Satyanatha. 

h) Gurvartha Dipika of Vadiraja. 

24. Mayavada Khaqtfana. 

a) Commentary of Padmariabhatirtha. 

b) Commentary of Jayatirtha. 

c) Tippagi of Kesavacar Pandurangi. 

d) Bhavadipa of Raghavendrayati. 

e) Mandaramanjari of Vyasaraja. 

f) Vivrti of Srinivasatirtha. 

g) Paradu of Satyanatha. 

h) Gurvarthadipika of Vadiraja. 

25. Prapancamithyatvanumanakhaqtfana. 

a) Commentary of Padmariabhatirtha. 

b) Commentary of Jayatirtha. 

c) Tippani of Kesavacar Pandurangi. 

d) Bhavadipa of Raghavendrayati. 

e) Mandaramanjari of Vyasaraja. 
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f) Vivrti of ^rinivasatirtha. 

g) Gurvarthadlpika of Vadiraja. 

26. Tattva Samkhyana. 

a) Commentary of Jayatirtha. 

b) Tippani of Anantabhatta. 

c) Bhavachandrika of Ke£avacar Pandurangi. 

d) Tippani of Gucjhakartrka. 

e) Tippani of Timmannacara Kasi. 

f) Tippani of Narasimhacara Ayi. 

g) Tippaqi of Narasimhacara Vaijivali. 

h) Tippani of Narasimhacara Chalari. 

i) Tippani of Nrsimhabhiksu. 

j) Tippani of Bhagavantaraya. 

k) Tippani of Yadavarya. 

l) Bhavadipa of Raghavendrayati. 

m) Tippani of Varadatirtha. 

n) Tippani of Vasudevacar Kumbhari. 

o) Bhavavarqana of Vijayindra. 

p) Tika tippaqi of Tamrapami Vittalabhatta. 

q) Tika tippani of Vittalacara Vanivali. 

r) Tika tippani of Vyasacara Lingeri. 

s) Tika tippani of §esacara chalari. 

t) Tika tippaqi of §rinivasatirtha. 

u) Tika tippani of Srinivasacara Lingeri. 

v) Tika tippani of Tamrapami Srinivasacara. 

w) Tika tippaqi of Satyadharma. 

x) Tika tippaqi of Satyapranja. 

27. Tattva viveka. 

a) Commentary of Jayatirtha. 

b) Tippani of Kesavacara Pandurangi. 

c) Tika tippani of Ramacandratirtha KambSloor. 

d) Tika tippani of Varadatirtha. 
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e) MandaraniaTijari of Vyasaraja. 

f) Vivrti of Srinivasatirtha. 

g) Kiranavali of Tamrapami §rinivasacara. 

h) Tippani of Rottiacarya. 

28. Karmanirqaya. 

a) Commentary of Jayatirtha. 

b) Tika tippani of Ke^avacar Pandurangi. 

c) Tika tippaip of AnantabhaUa. 

d) Bhavadipa of Raghavendrayati. 

e) Vivrti of Srinivasatirtha. 

f) Tippani of Gudhakaftrka. 

g) Prakasa of Satyariatha. 

29. Tattvodyota. 

a) Commentary ( Tattvodyota Pancika) of Jayatirtha. 

b) Tika tippani of AnantabhaUa. 

c) Rasakulankusa of Kundalagiriacarya. 

d) Tippani of Kesavacara Pandurangi. 

e) Chaqaka of Krsnacara mannari, 

f) Tippani of Timmamiacara Kasi. 

g) Tippaqi of Narasimhacara Ayi. 

h) Tippani of Vijayindra. 

i) Tippani of Yadavarya. 

j) Bhavadipa of Raghavendrayati. 

k) Vivrti of Vede^atTrtha. 

l) Tippani of Naropandita. 

m) Tippani of ^riyapatyacara Hulagi. 

n) Vivrti of Srinivasatirtha. 

o) Tippani of Jariardariacara. 

p) Tattvodyota Vakyartha Vicara of Sujnanendra. 
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30. Visnu - tattva-vinimaya. 

a) Commentary of Jayatirtha. 

b) Tika tippani of Kesavacafa Pandurangi. 

c) Bbavabhodba of Raghuttamatirtha. 

d) Bbavadipa of Raghavendrayati. 

e) Tippani of Anappacara. 

f) Laghuprabha of Aiji ioarya. 

g) Bbavavaryana of Vijayindra. 

h) Tippaiii of Raichuraearya. 

i) Vivrti of ^rinivasatirtha. 

j) Tippagi of Anantabhatta. 

k) Tippagi of Padmanabhatirtha. 

l) Tippani of iSrinivasacara Lingeri. 

m) Tippani of Satyariathlcara Ayi. 

31. Dvadasa - Stotra. 

a) Commentary of Gangodamisra. 

b) Commentary of Gudhakartrka. 

e) Commentary of Narasimhacara Chalari. 

d) Padartba Dipika of Timmaimacara Chennapattana. 

e) Tippapi of Tirumalacara Umarji. 

f) Tippagi of Coimbatore Padmanabhacara. 

g) Tippani of Punya6ravanabhik$u. 

h) Commentary of Viswapatitirtha. 

32. Tantrn - Sara. 

a) Commentary of Ki^ijadvaipayanacara Adya. 

b) Commentary’ of Kr$iiacafa chalari. 
o) Commentary' of Gangodamisra. 

d) Commentary of Narayagiacara Tamraparni. 

e) Tattvakanika of Raghunathatirtha. 

f) Commentary of Ramadasacaia chalari. 

g) Commentary of Vasudhendra. 

h) Commentary of Venkatanarasimhacara. 
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i) Commentary ol' Venkalapatyabara Bidarhalli. 

j) Commentary of Vedavyasa. 

k) Bhavadipika of Vedavyasa. 

l) Vivrti of ^rinivasatirtlia. 

m) Commentary of iSesacara chalari. 

33. Krsnamrta - Mabamava. 

* # • * « 

a) Commentary of Krsnacara Deep. 

b) Commentary of Timmanacara Kasi. 

c) Commentary of Timmanacara Varakhcdi. 

/ 

d) Tarangamala of Srinivasacara Tamraparni. 

e) Commentary of Paiighri Aoara. 

34. Nrsimha-Nakha-stuti. 

a) Commentary of Sesacfira chalari. 

35. Sadacara Smpi. 

a) AJmika Kaustubha of ^rinivasatirtha. 

b) Commentary of Yadavacfirya. 

c) Commentary of Kalyariacarya. 

d) VSkyartha Vivpti of NarahariScara Ayi. 

e) Commentary of Narasimhacara chalari. 

f) Commentary of NarasimhacSra Dharmacara Sutaru. 

g) Commentary of Ksiranidhitirtha. 

h) Commentary of Varadaraj aoara Adya. 

36. Yatipranavakalpa. 

a) Commentary of IG acarya. 

37. JayantTnirnaya. 

a) Commentary of Prahladacara Umaiji. 

b) Commentary of Gudhakaftrka. 
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38. Kanduka Stuti. 

No commentary is found on this small work of two verses. 

This list is made with the source of a book entitled, Granthamatika Prasaral}, which 
is the collection of Madhvacarya’s works with its list of commentaries, edited by 
Sri.Gopalakrishnacara Goudageri and Published by Prabha Mudranalaya, Basavanagudi, 
Bangalore, Part.I 1976. 
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APPENDIX-II 


Authorities on Madhvacarya’s being Mukhya-Vayu Incarnate ; 

i) sstsp# i 

fW ci4ti8 immi %\m\ sb^r l 

hkt -3tm4 *rt 11 

<£?tT, I, 141,2-3) 

2> cRW torfk smi m I 

<\ fi? Stulls H“i vi^g 11 

(^t% I, 154,5) 

3) H^'r ^ wm *Mais 

9TW *T^f% I I 

vn, 57,1) 

4) m\ gq^Tf 3i^t f^ifotcRf^ I 

ferRT %IT8 * *TT 4^8 qic6Wf4%$T I I 

W&ftZ gqaif ^ *tM4s4 \ 

I, 164,21) 

5) avwm 44 ^ wti l 

9)4)3^ I I 

IX, 7,9) 

6) I 

II 

(3L'^ DC, 2,9) 

7) ilipRT ^Rf% $1^8 I 

*m#48 ^^811 

I, 90,6) 
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8) wrt fcisirar l 

3TFRT I I 

M^fct: (f?£R n7 RH TORl^r 3-5) 

9) '3RTRRT RTSft ^FRTr^FTT RT RTJ^ I 

HHHta^dWltKW 3=RTR^T RE^-pT OTI32 I I 

10) WRTRRfa | 

if 


SIW% ^5?s I 


^W\ *F£RRFTRf f^lT 
tMRTCW ^ ^ I 

gfcfWPRt cfT^fcl^frl R *T$FTs I I 

(Sftj?l:) 

TFTRT fcRR^R? cnrR^HRRRT f? I I 
^cTRt ^ *TT RRTTs RJRT2 

3FTOT PRM I I 

iter yq\ iftRRRTs ^cfs | 

rnfe^ri^ ^e) I I 

*&3 Rir^l TOft I 

qt WI3 clRff%3 cRRJRt U 

Rl^cRT 

12) r'rirrrt <wilmKis w;i I 

SSjJIRmT M ^ *§3$ Rat: I I 
3?RT?TWft rT focflilM, <^-TR>2 ! 
3«faslR^I55RR#^IW I I 

ROT#^r t jfe^ ^2 «£T2 I I 
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'StrpriwR^ 5 ^ 

*1 (dcj.) ^RcK4lW<4 x 

Wk\ 



iwmt * 


WWl 

%m\ 5i^ ^ cR^t % ^ mwit i I 

q#r Rwj#ii l 

■<^wgaiircisffctfl as# -im: i i 

(^ dto) 

13) <#: l 

Tm RFT fe^gJsfH # f^KFJ i I 
hriRrt *mfeRr jf R I 
^[5ft ftlTHT I I 

mmft Rwjwt m *n*fad5& i 

■<j '\ <j 

<3TFRcfr?Rmfir teqifqdi ^r l l 

r, ^yw, ^ wz, 71 
r, ^ 1930) 

14) Qcr =ifrj sn#3 ?r cb# 33) 1 

Rr^s cjr^i5frqf^zi% l I 
33 ^ ^srai^ w ^rpifj l 

$^l5ftit WRIT 35# SigtfMcT I I 

WdlW aRtt# *ra$R3lftl 3>R>2jR I 

f^RwRi h?t## l 

?mm omcfiRi^R 1 1 
«M% g^.qs sjw l l 

(#gsTO133, 5 ) 

15) 3# 



Sflft 3T# 

*it# 5 ^ ten um 1 
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16) 


17) 


*RT spscffostijfo *rpf I I 

cRT ?T*5nRS^ sftfacR! | 

ter l l 

^ H *lftsMft cR# I 

^TSF#»f^T 3w?T ^ Hlftsjft I | 
f^fT P-inf?>sqft 



3^7? ^lR^lqRt.* I I 
mi ^p) 3igM W]$$t I 
^ WFTs I I 

( qo^FW ) 

<ft I 

^ JREFRM fit FITcfReraT tTCT I I 


t xf RM rPFFt 

g^ft q^wmRS' qftftt 

SRRfaft cFTcig I I 

^rf sqR^cra) yts gqs cBvf) II 

3<qift ?it« g(iu| (^ra^a mi?i^t6,18) 

18 ) *n4Ul5li FftNSs ft I 

wr^Ri sft?r fcRTPi ags I l 

*wiflicradg fft *mt «ffli<flcfis I 
q CT tftft II | | 
rft smr ^ig miui^ l 

ms ft F=ri?F ^^rwstot i i 
ftrgRt ?t aig?.i (?ft gig g^ftt) 

19) ?F# WH sltfUtfltWKKI l 
?TFft to ^F#?ftrom l l 
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^cT^rWTTS#' JTlWs qf$fed: I 

.pjm?ww I 

*\ 

dds 9T#RR ^RTT I I 

(^=&(39I^PZ#l) q^-TPI'R^ds I 


f ?im xRfc qf dd! 



dd$R.TORddt q%?i I I 

TOTRddRRf ddlRM ddfa d I 
■^o4mi5liil ^ xRR W#s I I 

to^tr (atR^os) 

20) d qrafftqrafr tot sg*a§*m: I 

draws! ^cft?iT tot d^rwq^ i I 
ddrai qRitdrat TO *rrot raT l 
qRdd ddT qfds I I 

df-t^TO dTOFfT ddds < £ t TOKdd s | 

d^TTOTOT I I 

dftd ^%?T TO^H#%cR t 
^ir^TORT fidj TOT fad I I 

(rto^fi) 

21) *fa g imww qr°Tfa> torts i 

WRTdf) I I 

I 


q%Taiffafe i I 

d i^rRRRftsf5% 5^ ©TRTT5 8 I 

(dd<?yFT) 

22 . dTOdlt ^TO[ ddTOTf?fdTTO 8 I 

d qd ifafard, tot) i^rr torts i i 
cpTOdft ftftdl TO9TS I 
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23. 


■«^i 64* M flSKj: I 

^rnra?n^ ^^rf^ltsufcr ?nfRrr l I 

^ ^ ^T ^fws I 

I I 

mi *r h§eit ^ ^P 2# n wnm l 

(TO^M 111) 

Vcnkategvara Steam Press, Edition, Bombay, 1945) 
^ ^ to fivi^ FPifg^i^ I 
*13 stbi^ivii Min n-n^ n n&) l I 


24. 


25) 


26) 


3141 &IHfiw»c}|%faHi 33 flE fr R I j _n/_ 
sv=*^r 

afflfffi ^ I^mT f****^- > 
nipfar cbi^fe 11 
$*>« toe^ I 

(il'.'i 3?JpR fcFEP^ ^cWh'ifiMtScJr -j'l!'ii j M! , i ^iuRil'iki j i ii ; \ ) 
orla^fpl #% tor# 3i?!’m-R; I 
Ryi|'l|cj^|Rn'|"h £33IK3!>13fe l I 
*rafan^ I 

n)P)34s n tor# g^s ?eto nro^ I I 

p^il^Rd teTSTO cbRc^mRi i l 

MiDtrt (Dr. R.Nagaraja Sharma,t3T^TO£<&E n# 34TM ) 
srnnt sgnarn feM iftn ^ *r I 

■qfTO^ (3Rq4fM^en^?rr ii,i29) 

<3Rnfa 31cR#t g M^ET3ii4Tf gnwft I 



2 23,136) 
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27) texft w#r 

45 f^flcT ^R4 SPlf 

^TRTt 7FPT^RT SPI^ ^ feM 4^? I 
4£4f 4t£ JF4* fxT* fel% 

(#T4F 

28. cfl^J #ft 4S4I4T41 ?\s &4? 

4% 4F4 I I 

4*4^ 3^5^ s l 

^PRMWM 3 u fM5?l gte^s I I 


(~4wmftFcf44 111,9) 

Ref: V.Prabhanjanacharya, Sumadhva Vijaya, 
Aitareya Prakashana, 

Vyasanakere, 1989 pp.215-221. 
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